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PREFACE 


Although a separate monograph of its own, the present investigation is 
intended to provide a continuation of the study of the oldest complete 
Jewish Prayer Order that was commenced by the Swedish scholar D. He- 
degard in his inaugural dissertation Seder R. Amram Gaon, Part I, He¬ 
brew Text with Critical Apparatus, Translation with Notes and Intro¬ 
duction, Lund 1951. 

After the appearance of his thesis, confined to the SRA sections 
dealing with the Prayer Order for week-days only, it was suggested to 
Dr. Hedeg&rd that he should prosecute his work by devoting a similar 
study to the second part of SRA, containing the Prayer Order for Sab¬ 
baths and Festivals (see e.g. F. Stummer, in ArchLitg 4, 1955, p. 108). 
However, numerous other tasks continuously prevented Dr. Hedeg£rd 
from doing this; and two years before his death in 1971 he proposed 
that I should continue his work, by undertaking, primarily, an investiga¬ 
tion of the SRA sections concerned with the Order for Sabbath Prayers. 

In its outline the present work naturally adheres to that of D. Hede- 
gard, comprising a text edition and an annotated English translation 
with an introduction, but it also deviates from the preceding study in 
several respects. 

The purpose of both studies is basically the same, viz to make a 
contribution to the investigation of one of the most important texts in 
the field of the Jewish liturgy. But whilst the primary motivation of Dr. 
Hedeg&rd’s work was ‘to make a contribution towards the fuller under¬ 
standing of Jewish prayer as a background to the study of prayer in the 
New Testament’ (SRA Hedcgird , Introd., p. XIII), the present study is 
purely an examination of a part of the SRA text, its underlying sources 
(Biblical, Talmudical etc.), its intention and correct interpretation, as 
well as the corruption it suffered from copyists and scholars of the 
Middle Ages (see infra, pp. XXVII ff.). Naturally, the historical and ge- 
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neral liturgical background has been repeatedly discussed (including the 
related N.T. terminology), but a particular comparison between the 
Prayer Order recorded in SRA and the one actually prevalent towards 
the end of the Second Commonwealth has almost entirely been avoided, 
due to the lack of definite source evidence as regards numerous aspects 
of the liturgy of the pre-Mishnaic period (cf. the reviews of D. Hede- 
g&rd’s thesis, written by D. Goldschmidt, in KS 29, 1953-54, pp. 71 ff., 
and by K. Hruby, in CS 9, 1955, pp. 303 ff.). 

Further, whilst Dr. Hedegard prepared his text edition on the 
basis of eclecticism, it appeared more advisable to me to found the edi¬ 
tion of the actual part of SRA upon one particular MS., viz MS. S, 
which, according to my judgement, offers an SRA text that has been 
subject to least corruption (for the guiding principles underlying the 
preparation of the present edition, see infra, pp. LI ff.). 

The English translation of the text, made up of liturgical 
decisions of Halakic nature intermixed with prayer texts (see infra , pp. 
XXV ff.), has been made as literal as the English idiom could tolerate. 
In accordance with common practice (also adopted by D. Hedegard), the 
Halakic sections have been rendered into modern literary English, 
whereas Biblical quotations and prayer texts have been reproduced in 
the solemn (Jacobean) Prayerbook style. In order to distinguish a num¬ 
ber of certain sections designated for liturgical recital, these have been 
set somewhat drawn in from the border of the margin. It is also to be 
noted that necessary additions have been put within square brackets, and 
that a few technical terms have been left untranslated (for these, see 
Indices). 

The accompanying notes seek to elucidate the text, by means of 
comparisons between differing S/M readings, studies of the sources 
underlying the Halakic decisions and prayer formulas, adduction of 
related source material from the Talmudic and Midrashic literature, 
especially, as well as from parallel Geonic responsa (see infra , p. XLVI). 
To a great extent this was done in SRA Hcdegird also; but whilst, on the 
other side, D. Hedeg&rd almost entirely abstained from investigating the 
numerous SRA quotations dispersed in the subsequent liturgical litera¬ 
ture of the Middle Ages (apart from occasional references to Abudar- 
ham, MV, SR, and Tur, OH; cf SRA Hcdegird , i nt rod., p. XXII), I have 
endeavoured to trace and examine as many medieval testimonia to the 
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present part of SRA as possible, not only since they have appeared to 
be indispensible for a study of the transmission of the SRA text, but 
especially because they provide an invaluable aid for the elucidation of 
the same text, being living testimonies to the early interpretation of 
SRA (see further infra, pp. XLIV ff.). 

In the introduction, finally, I have paid particular attention 
to introductory questions not sufficiently entered upon in 5^/l Hede « 4rd , 
such as problems concerning the original form and authorship of S/M 
(infra, pp. XXVII ff). different solutions advanced in answer to these 
problems, i.e. a short ‘Forschungsgeschichte’ (infra, pp. XXIX ff.); 
further, a fuller treatment of the preserved S/M MSS.„ Genizah frag¬ 
ments and medieval testimonia (infra, pp. XL ff.), as well as a critical 
survey of previous complete or partial editions of the SRA text (infra, 
pp. XLVII ff.). Of course, a survey of the Order for Sabbath Prayers in 
SRA is included in the Introduction (infra, pp. XXXVI f.). 


To the reader the Preface usually is the beginning of a study; to the 
author it marks the conclusion. Allow me therefore to express here my 
heartfelt thanks to a number of scholars, colleagues and friends of mine 
who, in various ways, have given me the assistance and support 
necessary for the appearance of the present' thesis. 

Professor Gosta Vitestam, Head of the Department of Semitic Lan¬ 
guages, University of Lund, has through the years been my teacher in 
Hebrew, Aramaic and Arabic; he has also been the scholarly supervisor 
of my doctoral thesis. On the one hand, he has always placed a deeply 
encouraging confidence in my own research efforts; on the other hand, 
he has repeatedly put his profound knowledge of comparative Semitic 
philology, of manuscript reading, of the technicalities of editing etc. at 
my free disposal. I feel unable to thank him enough. 

My studies have also been followed with keen interest by four scho¬ 
lars, who have all departed this world in the last two years: Professor 
Hugo Odeberg, of Lund, aroused my interest in the study of the Hebrew 
literature in general and of the Jewish liturgy in particular. Dr. David 
Hedegard suggested that I should pursue his investigations of S/M, and 
gave me permission to utilize his manuscript photostats and private 
library. Dr. Rafael Edelmann, formerly Chief Librarian of the Jewish 
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Department, Royal Library of Copenhagen, was my teacher in Mishnaic 
Hebrew and Talmudic Aramaic. Dr. Daniel Goldschmidt, of Jerusalem, 
kindly read my English translation and made countless important re¬ 
marks and suggestions, with an amiability entirely undeserved. My 
thanks cannot reach these scholars, of blessed memory, whom I was pri¬ 
vileged to call my friends. 

I am deeply indebted to Professor Evald Lovestam, of Lund, for his 
eminent instruction in Biblical exegesis, from which I have benefited 
for many years; further to my colleagues at the Department of Semitic 
Languages, the University of Lund, for continuous communications and 
stimulating debate in the field of Semitic studies. 

From the staffs of several illustrious libraries I have received most 
generous help. Let me mention, in particular, the Cambridge University 
Library, where Dr. H. Knopf gave me invaluable assistance in my search 
for some, temporarily lost, Genizah fragments (see infra , pp. XLKI f.); 
the Royal Library of Copenhagen, where Dr. R. Edelmann, and after his 
retirement, the Chief Assistant S. Heimann, have spared no efforts in 
aiding me to trace almost untraceable literature; the staffs of the British 
Museum in London, and the Bodleian Library of Oxford; lastly, and 
most, my thanks are due to the officals of the University Library of 
Lund, for their assiduous search to obtain works necessary for my stu¬ 
dies from all over Europe and the United States; especially I wish to 
thank Teol. kand. Per Ekstrom, Manuscript Department, for recurrent 
discussions on matters of bibliography. 

The arduous task of making a fair copy of my manuscript was under¬ 
taken by Mrs. Birgit Odvall. Miss Joy Guiness, B.A., took considerable 
pains to correct my English. Teol. kand., fil. mag. Eva Stromberg has 
given me unfailing help with the proof-reading and the troublesome 
checking of references. My proficient printer, Herder Olsson, Esq., of 
Stockholm, as well as the staff at the General Press (Centraltryckeriet), 
of Boris, never lost their patience during the complicated process of 
publishing this study. My dear wife Margot, finally, has in unceasing 
affection assisted me in the examination of the proof-sheets and in the 
preparation of the Indices. I gratefully acknowledge my indebtness to 
them all. 

Flyinge, Sweden, in February 1974 Tryggve Kronholm 
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INTRODUCTION 


I. THE SEDER RAB AMRAM GAON 


1. General Character 

In the field of Jewish liturgy the compilation entitled Seder Rab Amram 
Gaon (SRA) holds an outstanding position. Claiming the authority of 
the renowned Gaon R. Amram 1 , president of the academy of Sura, that 
seems to have been the leading school of the entire Diaspora 2 3 , and 
further offering the oldest complete Jewish Prayer Order committed to 
writing^, the SR A exercised an influence almost beyond comparison on 


1 hi the introductory Salutation of SRA the author present himself as ‘Amram 
b. Sheshna, president of the academy in the city of Mchasya’ ( kjw "in cnoy 
x’ona xnoi xnn’nD w»i, text according to SR A Goldschmidt; c f. je, V, p. 
568). According to Iggeret Rab Sherira Ga'on (p. 115), R. Amram officiated as 
Gaon of the Sura academy for eighteen years, probably from 853 (858) until 871 
(EJ. VII. col. 320). As regards R. Amram’s person, the time of his Geonate, his 
preserved responsa, and his general influence, see in particular J. Muller, ERbG, 
pp. 121 ff.; JE, I, pp. 535 f.; SRA Hcdegird, introd., p. XX; S. W. Baron, SRH 
VII, pp. 62 ff.; spec. pp. Ill ff.; with notes, pp. 274 ff.; S. Assaf, Tekufat ha- 
Gc'onim, 1967, pp. 180 ff.; L. Ginzberg, Geonica, I, passim; EJ, II, cols. 891 ff., 
where further references are found. 

2 On the profound importance of the Babylonian academies in Amoraic, Sa- 

boraic and Geonic times, see especially S. Assaf, Tekufat ha-Ge'onim, 1967; L. 
Ginzberg, Geonica, I; J. Neusner, HJB, II, pp. 195 ff.; IV, pp. 279 ff.; V, pp. 

133 ff. For references, see J. Maier, GjR, pp. 106 ff.; 212 ff.; EJ, II, cols. 199 ff. 

Concerning the leading role of the Sura academy, see e.g. L. Ginzberg, Geonica, 
I, pp. 37 ff. 

3 As to the development of the synagogue liturgy prior to SRA, the following 

works are of particular importance: I. Elbogen, JG, spec. pp. 232 ff.; Z. Karl, 
Mehkarim, 1951; S. W. Baron, SRH, VIII, pp. 62 ff., with notes, pp. 244 ff.; A. 
Z. Idelsohn, JL, pp. 3 ff.; J. Heinemann, PPTA; E. Levi, Jesodot ha-Tefillah, 
1969°; D. Goldschmidt, Mahzor le-Yamim ha-Nora'im, I, 1970, pp. 15 ff.; J. 
Maier, GjR, pp. 130 ff. Detailed surveys of modern studies in the history of 
the Jewish liturgy are given by e.g. F. C. Grant, in ZAW 65, 1953, pp. 50 ff.; K. 

Hruby, in CS 9, 1955, pp. 303 ff.; F. Stummer, in ArchLitg 4, 1955, pp. 97 ff.; 
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the subsequent liturgical literature of the Middle Ages*. 

The text of the S/M, which contains a detailed comprehensive Prayer 
Order for week-days, Sabbaths, Festivals and Fast days throughout the 
whole year, as well as for a number of special occasions 5 , has come 


D. Goldschmidt, in The Leo Baeck Institute, Year Book, II, 1957, pp. 119 ff.; see 
also A. M. Habermann, A History of Hebrew Liturgical and Secular Poetry, 
1970, pp. 281 ff. Concerning the earlier reluctance to write down prayer texts 
and liturgical orders, see e.g. I. Elbogen, JG, pp. 353 ff.; L. Ginzberg, Geonica, 
I, pp. 123 ff.; cf. B. Gerhardsson, Memory and Manuscript, 1961, pp. 19 ff.; 157 
ff.; J. Newman, Halacliic Sources, 1969, pp. 30 f., with regard to the committing 
of the Oral Law to writing. 

4 L. Ginzberg excellently sums up the impact of SRA on the medieval works 
of Jewish liturgy, remarking that ‘there is scarcely any work of importance 
belonging to the centuries between the years 1000 and 1500 that does not contain 
a reference to Rab Amram’s Seder. Though it was prepared for the Spanish Jews 
primarily, it was used as extensively by the Franco-German authorities as by the 
Hispano-Proven^al. From Rashi down to the anonymous fifteenth-century com¬ 
mentator of the German prayer-book, published at Trino, 1525, the Franco-Ger¬ 
man scholars do not leave off appealing to the authority of Rab Amram. And the 
Hispano-Provencal scholars of the same period, from Rabbi Isaac lbn Gajat down 
to Abudraham, likewise form an unbroken chain of authors deriving their infor¬ 
mation from the Seder Rab Amram’ (Geonica, I, pp. 123 f.). Cf. infra, n. 8. 

5 The entire SRA is arranged as follows: 


Salutation and Introduction 

Part I. THE PRAYER ORDER FOR WEEK-DAYS 
§§ I—VIII The Morning Benedictions 

§§ IX-XIV The Passages of Song 

§§ XV-XXIX The recital of the Shema 1 with its Benedictions 

§§ XXX-LX The recital of the Tefillah 

§§ LXI-LXIV The Benediction of the Priests 

§§ LXV-LXIX The Tahanunim and the Kedushshah de-Sidra 

§§ LXX-LXXXIII Laws concerning Meals 

§§ LXXXIV-LXXXIX The Afternoon Prayer 
§§ XC-XCIII The Evening Prayer 

§§ XCIV-XCVI The recital of the Shema c before retiring to rest at 

night 

§§ XCVII-CIII Monday and Thursday Prayers with the Order for 

the reading from the Law 


Part II. THE PRAYER ORDER FOR SABBATHS, FESTIVALS ETC. 
§§ I-XIX The Evening Prayer for the Sabbath 
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down to our days through four complete MSS. (i , a few Genizah frag¬ 
ments 7 and countless quotations scattered in medieval Jewish literature^. 

Mainly, SRA is made up of two component parts, continuously inter¬ 
woven in eachother, viz Halakic decisions and accompanying prayer 
texts. As regards the former, the textual state of the preserved MSS. is 
much less complicated than concerning the latter-* *. 

The dominant language of the Halakic parts of SRA is late Baby¬ 
lonian Aramaic, found in numerous texts from the Geonic period (c. 
589-1038), e.g. in the vast responsa literature 10 , an Aramaic naturally 


§§ XX-XXXll 
§ XXXIII 
§5 XXXIV-XXXV 
§§ XXXVI-XL1II 
§§ XLIV-XLVIII 
§§ XLIX-LX 
§§ LXI-LX1V 
§§ LXV-LXXVI 
§ LXXV1I 
§§ LXXVIII-XCIV 
§§ XCV-XCVII 
§§ XCVII1-CIV 
§§ CV-CXVI 
§ CXVII 

§§ CXVIII-CXXXII 
§§ CXXXIII-CXLIII 
§ CXLIV 
§ CXLV 

§§ CXLVI-CXLVIII 
§§ CXLIX-CLVIII 


The Morning Prayer for the Sabbath 
The Additional Prayer for the Sabbath 
The Afternoon Prayer for the Sabbath 
The Prayer for the Conclusion of the Sabbath 
New Moon 

Laws concerning the Fast days 

Hanukkah 

Purim 

The Festival Tcfillali 
Passover 

The Feast of Weeks 
The Ninth of Ab 
New Year 

The Ten Days between New Year and the Day 
of Atonement 
The Day of Atonement 
The Feast of Booths 

*Erubin 
Circumcision 
The Marriage Service 

Prayers and Benedictions for various occasions 


6 See infra, pp. XL ff. 

7 See infra, pp. XLII ff. 

8 For a survey, although of course far from exhaustive, of SRA quotations in 
Jewish liturgical works of the Middle Ages, see SRA Go|d sch™di, pp j89 ff. 


9 See infra, pp. XXVII ff. 

10 For a general introduction to this literature, see e.g. J. Muller, ERbG; J. 
Mann, in JQR 7, 1916-17, pp. 457 ff.; 8, 1917-18, pp. 339 ff.; 9, 1918-19, pp. 
139 ff.; 10, 1919-20, pp. 121 ff.; 309 ff.; S. Assaf, Tekufat ha-Ge'onim, 1967; L. 
Ginzberg, Gconica, I—II; further references will be found in J. Maier, GjR, pp. 
212 ff., in the notes; see also EJ, VII, col. 324. 
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and closely related to that of the Babylonian Talmudn, with influence 
from the Targum 12 . This dominant Aramaic is in SRA, as in other 
comparable Geonic works (as well as in TB), constantly intermixed with 
Talmudic Hebrew^, i. e . the Hebrew language of the Tannaitic and 
Amoraic periods 14 . The prayer texts, on the other hand, are basically in 
a liturgical Hebrew, almost entirely inspired by Biblical Hebrew 1 5, al¬ 
though some prayers, particularly those originally connected with the 
school house 1 6, are composed in the Aramaic school language of the 
Targum 17 . 

The Halakic decisions of SRA are almost entirely based on the Mish- 
nah and the Babylonian Talmud 1 8, repeatedly quoted 'verbatim; further 


11 The Aramaic of the Babylonian Talmud is grammatically described in C. 
Levias, A Grammar of the Aramaic Idiom Contained in the Babylonian Talmud, 
1900; M. L. Margolis, A Manual of the Aramaic Language of the Babylonian 
Talmud, 1910; J. N. Epstein, A Grammar of Babylonian Aramaic, 1960; further 
references on related studies are given in EJ, III, col. 286. Concerning the lexico¬ 
graphy, see in particular J. Levy, Worterbuch, I-IV, 1876-89; 1924- (Reprint; 
1963); M. Jastrow, Dictionary, 1886-1903 (Reprint: I—II, 1950); S. Krauss, 
Griechische und lateinische Lehnworter, I—II, 1898-99; 1922 2 ; L. Prijs, in ZDMG 
117, 1967, pp. 266 ff.; as to older works, see L. Prijs, op. cit., p. 266, n. 2. For 
further references, see EJ, III, cols. 283 ff. 

12 Cf. C. Levias, A Grammar of the Aramaic Idiom, 1900, p. 4; see also J. 
Bowker, The Targums, 1969, pp. 3 ff. 

13 Cf. L. Ginzberg, in MGWJ 77, 1933, p. 413, n. 1. 

14 Concerning the grammar of post-Biblical Hebrew, see spec. M. H. Segal, 
A Grammar of Mishnaic Hebrew, 1927, with references in the Introd., p. xxxviii; 
for a survey of modern studies, see EJ, VIII, cols. 174 f. As regards the lexico¬ 
graphy, see apart from those works mentioned in n. 11 supra, particularly E. Ben 
Jehuda, Thesaurus, I-VIII, 1960; L. Prijs, in ZDMG 120, 1970, pp. 6 ff., where 
further references are found on pp. 10 f. 

15 For references, see EJ, VIII, cols. 174 f.; J. H. Hospers (ed.), A Basic Biblio¬ 
graphy for the Study of the Semitic Languages, I, 1973, pp. 176 ff. 

16 See J. Heinemann, in JSS 5, 1960, pp. 264 ff.; ibid., PPTA, pp. 78 ff. 

17 See supra, nn. 12 and 16, further D. de Sola Pool, The Kaddish, 1964 3 , pp. 
14 f. 

18 In the Introduction of SRA it is explicitly said that the subsequent Prayer 
Order for the whole year is arranged ‘in accordance with the tradition that is in 
our hands, following the institution of the Tannaim and the Amoraim’ (mioD3 
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numerous Geonica responsa are citedwe also find some scattered 
quotations from Megillat Ta'anit (SRA, II, § XLIX), Mek . (SRA, II, 
§ XIX), Midr Tehillim (SRA, I, § LXXXII, XCVI), P.R.E. (SRA, II, 
§§ XXXIX f.), Sifra (SRA, II, § XX; only in MS. S), Sifre (SRA, II, § 
CXII), Tank (SRA, II § XXXVII ?), Tanna debe Eliyahu (SRA, II, § 
XI; only in MS. O); Tosefta (SRA, I, §§ XXX, XXXII, LI; II, § 
LXXVI), as well as from TY (SRA, I, §§ I, V, XXI, XXII, XXVII, 
XXVIII, XXX, XXXV, XXXVII, LIII, LX, LXV, XC; II, §§ XLII, 
LXXVI)20 ; finally a reference is often made to the adopted ‘custom* 
( in3 0 ) of the academy of Sura 2 *, the academy of Pumbedita 22 , the 
two academies in common 2 3, ‘our teacher’s house in Babylonia* 
(buna# 33’in n’l) 24 , and other congregations 25 . 

The literary form of SRA in its preserved MSS. is that of a liturgical 
magnum responsum sent by the president of the Sura academy to a cer¬ 
tain R. Isaac b. Simeon, presumably the representative of a congrega¬ 
tion in Barcelona 25 , in response to a request for ‘an Order of Prayers 
and Benedictions for the whole year’ monn ni^sn mo 

, SRA, Introd.; text according to SRA Goldsch ™ d i). 


2. Problems 

An investigation of the preserved SRA MSS. and Genizah fragments, as 
well of the medieval testimonia, reveals several problems, particularly 
concerning the original shape and text of SRA, and, in connexion with 

o’miBKi D>Kjn jipna in’aw, text according to SRA Goldschm,dt ). For 
quotations from the Mishnah and the Babylonian Talmud, see SRA Goldschmidt^ 
Index, pp. 193 f. 

19 For a survey, although not complete, see S/M Goldschm,dt , Introd., p. 11. 

20 As to chapters, see SRA Goldschmidt^ index, p. 195. 

21 See e g. SRA, I, §§ X, XVII, XIX, LVII; II, §§ IV, XXXVI. 

22 See e.g. SRA, II, § IV. 

23 See e.g. SRA, I, § XXI; II, § XXXIX. 

24 See e.g. SRA, I, § XCIII; II, §§ IV, XXXV, XXXVI. 

25 See e.g. SRA, I, §§ I, XXI. 

26 See Hedeg4rd , Comm., p. 3; cf. K. Hruby, in CS 9, 1955, p. 323, n. 55. 
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this, the question of authorship. 

The textual state of the prayer texts is most complicated. Even a 
cursory comparison between the versions offered in the MSS. reveals 
important differences, especially as regards the Festival prayers, but 
also concerning the prayers for week-days and Sabbaths. A closer exa¬ 
mination of these varying prayer texts shows that the differences are of 
such a profound nature, as to reflect numerous influences from different 
rituals, due to late interpolations from the local rite by the medieval 
copyists 27 . Thus, MS. S appears to have been affected by the Sephardic, 
French and Italian rites, MS. M more clearly by the Sephardic ritual, 
and MS. O (as well as Fragments B, G and D) by the French rite (cf. 
MV, where the French rite on the whole has simply been embedded in 
the Halakic decisions of SRA)-%. These obvious facts have led several 
scholars to question whether the SRA originally contained any prayer 
texts at all 2 **. 

Turning to the Halakic parts of SRA, we find quite another agreement 
between the MSS.; the differences may be described as normal for a 
Halakic work of this age^o. But here a new difficulty occurs in respect 
of the SRA quotations from the Geonic responsa; varying MSS. con¬ 
tain, not only separate responsa referred to in the name of R. Amram 
(SRA, II, §§ XIV, XVII, XXXIX, LXXII, ILXXIX1, LXXXIII), but 
also responsa by R. Amram’s successor R. Nahshon b. Zadok 31 (SRA, I, 
§ XVIII), and even some by R. Saadia b. Joseph 32 (SRA, I, §§ XX, 
LXII; II, §§ V IMS. Ol, CXLII); two responsa are attributed to a certain 
R. Nathan (SRA, II, §§ LIX, LXIX), which probably is identical with 


27 For numerous examples, see L. Ginzberg, Geonica, I, pp. 123 ff.; cf. 
SRA Goldschmidt^ introd., pp. 11 ff. 

28 Cf. SRA Goldschmidt /„ c c j, 

29 So e.g. I. Elbogen, JG, pp. 359 f. Cf. K. Hruby, in CS 9, 1955, p. 327. 

30 See in particular L. Ginzberg, Geonica, I, pp. 144 ff.; SRA Goidschmfck j n _ 
trod., pp. 7 ff. Cf. J. N. Epstein in Ziyyunim, 1929, pp. 122 ff.; L. Ginzberg, in 
JQR 33, 1942-43, pp. 322 ff.; Sfl/1 Hede * ird , Introd., pp. XXVI f.; S. W. Baron, 
SRH, VII, pp. 274 ff.; S. Assaf, Tekufai lia-Ge'onim, 1967, pp. 183 f. 

31 Gaon of the Sura academy from 871 until 879 (see EJ, XII, col. 793). 

32 Gaon of the Sura academy from 928 until 942 (see EJ, XIV, cols. 543 ff.). 


XXVIII 



R. Nathan of Kairwan 33 ; another responsum, found only in MS. O 
(SRA, I, § II) is recorded in the name of R. Hai Gaon 34 . Although the 
importance of such later insertions ought not to be exaggerated 3 **, they 
nevertheless cannot be neglected when the question of the authorship of 
SRA is taken into consideration. Parallel with this problem, further, is 
the fact that the earliest authorities, when making reference to the 
Halakic decisions of SRA, attribute them to R. Amram’s contemporary 
R. Zemah, the vice president of the Sura academy 39 . Puzzling is, finally, 
the tradition first expressed by Hayyim Joseph David Azulai 37 , accord¬ 
ing to which the SRA is composed, not by R. Amram in person, but by 
his School 3 **. 


3. Solutions Offered 

Naturally, a number of different solutions have been advanced as to the 
problems of the original shape of SRA and the original author of SRA. 

A. Marx, in his otherwise important essay ‘Untersuchungen zum Sid- 
dur des Gaon. R. Amram’ 39 , seems not to have been much concerned 
about these questions. He takes for granted that R. Amram is the origi¬ 
nal author of SRA, and consequently regards the responsa by later 
authorities as interpolations in the SRA text; as for the varying prayer 


33 See L. Ginzberg, Geonica, I, pp. 149 f.; cf. also pp. 31 f.; see further J. N. 
Epstein, in Ziyyunim, 1929, p. 138: S. Assaf, Tekufat ha-Ge'onim, 1967, p. 183, 
n. 9; EJ. XII, col. 857. 

34 Gaon of the Pumbedita academy from 998 until 1038 (see EJ, VII, cols. 
1130 ff.). 

35 Cf. L. Ginzberg, Geonica, I, pp. 125 f. 

36 A thorough discussion is found in J. N. Epstein’s study, in Ziyyunim, 1929, 
pp. 122 ff. Contrast L. Ginzberg, in JQR 33, 1942-43, pp. 322 ff.; S. W. Baron, 
SRH, VII, pp. 274 ff. 

37 Born in Jerusalem about 1724; died at Leghorn in 1806 or 1807 (see further 
JE, II, pp. 375 f.; EJ, III, cols. 1019 f.). 

38 In his Sefer Shem ha-Gedolim, first published at Leghorn in 1774, Azulai 
writes concerning SRA: ‘I have found it is written that his [scil. R. Amram’s] 
disciples composed it, and then attributed it to their Master’ (aino ’ nmo 
□ an 1 ? on’’nai lnnx’n i ’T’D^nw , part II, ed. Livorno 1796, p. 62 b). 

39 In JJLG 5, 1907, pp. 341 ff. 
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versions in the SRA MSS., he simply concludes that ‘auf deren Text in 
den Hss. gar kein weiterer Wert zu legen ist’ 40 . 

A similar opinion was held by L. Ginzberg, whose minute studies in 
the STM text were published in his now classical Geonica, I—-II 41 . 
But although he critically remarks ‘that our present Seder Rab Amram 
has preserved a minimum of its original form, so far as the prayers 
themselves go’ 42 , and although he is fully aware of the numerous later 
interpolations in the Halakic parts of the Seder also 4 3, he nevertheless 
reaches the conclusion that there is ‘no room for reasonable doubt that 
the Seder received its dual form from Rab Amram himself’ 44 . 

In his standard work Der jiidische Gottesdienst in seiner geschicht- 
lichen Entwicklung (JG) 45 I. Elbogen goes a little step further in criti¬ 
cal view. As L. Ginzberg, Elbogen points to the profound differences 
between the preserved SRA MSS. in respect of the prayer texts, and even 
to the obvious later additions and alternations as regards the Kalakio 
decisions. And though he does not question that R. Amram in person 
was the composer of the original SRA, he is exceedingly doubtful con¬ 
cerning the prayer texts, as to whether ‘Amrams Gebetordnung von 
Haus aus liberhaupt die Texte enthielt, oder ob sie nicht lediglich aus 
halachischen Anweisungen und Mitteilungen von Brauchen bestand’ 4(i , 
or expressed in other terms: ‘Wenn Amram tatsachlich Gebettexte mit- 
geteilt haben sollte, so konnen es nur die Stammgebete gewesen sein.’ 47 

The first modern scholar to express serious doubts that R. Amram in 
reality was the original author of STM was, as it seems, J. N. Epstein, 
advancing his arguments in a study entitled * Seder Rab 'Amram, Sidduro 


40 Op. cit., pp. 351 f. 

41 Originally published in 1909; 2nd ed. 1968. 

42 Geonica, I, p. 126. Numerous examples in support of this statement are 
adduced on pp. 126 ff. 

43 A summary analysis is given in op. cit., pp. 144 ff.; see also ibid., pp. 151 ff. 

44 Op. cit., p. 125. 

45 Originally published in 1913; 3rd ed. 1931. 

46 JG. pp. 359 f. 

47 Op. cit., p. 360. On the ‘Stammgebete’, see ibid., pp. 232 ff.; cf. also pp. 14 
ff. 
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u-Misdaraw'*#. Pointing to the fact that the earliest authorities, when 
citing Halakic decisions from SRA, and particularly from its second 
part, ascribe them to R. Zemah b. Salomon (the vice president of R. Am- 
ram’s academy), Epstein is inclined to attribute SR A, not to R. Amram, 
the president, but to R. Zemah. Further, drawing attention to a number 
of responsa delivered conjointly by R. Sherira Gaon and his vice presi¬ 
dent, R. Hai 49 , Epstein finds nothing unnatural in ascribing the credit 
to the Gaon R. Amram for a work composed by his vice president. 

J. N. Epstein’s views were strongly objected to by L. Ginzberg, in an 
article actually devoted to ‘Saadia’s Siddur’ 50 . According to Ginzberg, 
Epstein’s argument of the co-operation between R. Sherira and R. Hai 
rather speaks against his main thesis, since this close relationship, unique 
in the responsa literature, is simply explained as the natural relation 
between father and son! Concerning SR A ‘it is hardly conceivable, how¬ 
ever, that R. Amram should have left the preparation of the most im- 
portar; part of the Siddur, the halakic comments, to his assistant and 
then chimed the credit for it’ 51 . Ginzberg further remarks that no 
mention whatsoever is made in SRA as to a contribution of this kind by 
R. Zemah. Another argument against Epstein’s opinion is found in the 
existence of about thirty responsa of R. Natronai’s in SRA; for, since 
the relation between R. Amram and his predecessor evidently was not 
one of deep friendship 52 , it is highly improbable that R. Amram per¬ 
mitted his vice president to prepare a Prayer Order of utmost importance, 
in which the views of R. Natronai were so emphasized. L. Ginzberg’s own 
solution is that SRA originally ‘consisted only of the prayers and R. 
Amram’s comments upon them ... without any reference to the geonic 
responsa’ 53 . Beside the copy of SRA sent to Spain 54 , another copy must 


48 In Ziyyunim le-Zeker N. Simhoni, 1929, pp. 122 ff. 

49 Op. cit., pp. 131 ff. 

50 In JQR 33, 1942^3, pp. 315 ff. 

51 Op. cit., pp. 322 f. 

52 In op. cit., p. 323, L. Ginzberg draws attention to a somewhat obscure 
passage in Iggeret Rab Sherira Ga'on (p. 115). 

53 Op. cit., p. 323. 

54 See supra, n. 26. 
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have remained in the archives of the Sura academy. It was to this copy 
R. Zemah added the geonic responsa. And, gradually the original ver¬ 
sion of SRA was superseeded by the longer one and the authoritative 
name of R. Amram was transferred to the version prepared by R. 
Zemah 55 . 

D. Hedegard, in his Introduction to the first part of the present stu¬ 
dy 56 , did not discuss the question of the authorship of SRA, but seems 
to regard the traditional view of R. Amram as the original author as a 
matter of course 57 . As regards the Halakic parts of SRA, Hedegard 
shares the opinions of L. Ginzberg, with slight modifications 58 , and 
also concerning the prayer texts he mainly agrees with Ginzberg, thus 
definitely refuting I. Elbogen’s denial of the originality of the prayer 
texts in SRA . In this respect Hedegard advances several arguments, e.g. 
the introductory words of SRA, defining itself as ‘an Order of Prayers 
and Benedictions’ 59 , as indicating the existence of subsequent prayer 
texts, further the actual texts found in all SRA MSS. and the relative 
accordance between them 60 . 

In his monumental A Social and Religious History of the Jews (SRH ) 61 


55 L. Ginzberg, in JQR 33, 1942-43, p. 324. For examples, see J. N. Epstein, 
in Ziyyunim, 1929, pp. 122 ff. 

56 Seder R. Amram Gaon, Part I, 1951. 

57 Op. cit., Introd., p. XX. 

58 Ibid., pp. XXIV f. Unlike L. Ginzberg (A Commentary on the Palestinian 
Talmud, I, 1941, Introd., pp. 99 f.), D. Hedegard regards the SRA quotations 
from TY as original, not finding Ginzberg’s proofs ‘conclusive’ (p. XXIV, n. 5): 
further he finds Ginzberg’s statement (JQR 33, 1942-43, p. 323) to the effect that 
SRA originally did not contain any reference to other Geonic responsa too defi¬ 
nite, holding that ‘it is, of course, not impossible that some quotations from the 
responsa are given by R. Amram himself’ (p. XXV, n. 8). 

59 See supra, p. XXVII. 

60 In his review (in CS 9, 1955, pp. 303 ff.) of D. Hedegard's work K. Hruby 
objects that Hedegard’s arguments ‘ne manquent pas d’etre pertinentes dans 
l’ensemble, mais laissent subsister plusieurs difficultes sericuses’ (p. 327). And though 
Hruby’s criticism is noteworthy on every point, Hedegard’s opinion as to the im¬ 
portance of the statement in the Introduction of SRA (SRA Hcdc & r<i , Introd., p. 
XXVII, argument 1) has recently been supported by D. Goldschmidt (SRA 
Goldschmidt ? Introd., p. 10). 

61 Vol. VII, 1958-. pp. 274, nn. 67 f. 
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S. W. Baron takes up again the debate between J. N. Epstein and L. 
Ginzberg 62 . Justly regarding L. Ginzberg’s critique of Epstein as well 
founded on every point, he objects that there is absolutely no evidence 
of the existence of two entirely independent versions of S/M, one cir¬ 
culating in the West and the other in the East. On the contrary, if a 
longer version had remained in the archives of the Sura academy, it 
would hardly have escaped the notice of the later Geonim, such as R. 
Saadia, R. Sherira and R. Hai. And further, in contradiction of Ginz¬ 
berg’s theory, R. Zemah was quoted more frequently by the Spanish 
scholars, such as Samuel Ibn Nagrela and Isaac Ibn Ghayyat, than by 
the Eastern teachers. Instead, Baron makes the suggestion that R. 
Zemah in reality was the author of the Prayer Order for Festivals etc. 
in S/M 63. The principal argument for this hypothesis is that practically 
all SRA quotations attributed to R. Zemah by the later authorities stem 
from the second part of the Seder, a part which, as is well known, has 
been subject to more alternations and amplifications than the first part. 
Baron also points to the special mention of R. Zemah’s name made in 
the introductory Salutation of S/M 64 . 

S. Assaf, in his Tekufat ha-Ge'onim we-Sijrutah 66 , refrains from 
going into the details of the questions concerning the authorship and 
original form of SRA. Naturally, he is aware of the numerous later 
additions to the SRA text, but mostly he restricts himself to make refe¬ 
rence to suggestions made by other scholars 66 . 


62 See supra, nn. 48 and 55. 

63 SRH. VII, p. 275, n. 68. 

64 Ibid. In this connexion Baron points to a related responsum by R. Amram 

(Teshubot Musafia ? No. LVI), where R. Zemah is particularly mentioned in the 
salutations from the Sura academy to the community of Barcelona, in a manner 
similar to what we find in SRA. where the actual passage runs: ‘Receive a 
salutation of peace from me and from R. Zemah, the vice president of [the aca¬ 
demy of] Israel, and from the Allufim and from the sages of the academy and 
from the students of our academy and of the city of Mehasya that we are all 
well ...’ (o’di'?k tot bx *i®> 7*»i n’o ok nox 701 ’jdd tn 1 ?® ikw 
...oibvo ijboa? K’ono v»y bwi u'?® na’w* ’joi ’Don 701, 

text according tO SRA Goldschmidt) 

65 Published in 1967. SRA is treated on pp. 180 ff. 

66 It is noteworthy that in respect of the original author of SRA he tends to 
accept J. N. Epstein’s views (cf. supra, n. 48). 
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In the sober Introduction to his recently published critical edition of 
the SRA text 07 D. Goldschmidt leans mainly towards the opinions held 
by L. Ginzberg 00 . The interpolations of Geonic responsa by R. Amram 
himself and by later Geonim indicate, following Goldschmidt, that the 
Eastern scholars had access to a copy of SRA, to which they were able 
to make additions in order that their version of SRA should be in har¬ 
mony with the Halakic decisions prevalent in their days, though this 
does not mean that all such changes in the STM text ought to be regarded 
as official; they might, of course, also have been made in maintenance 
of private liturgical opinions, taken over from e.g. SRS $°. Further, 
Goldschmidt argues, a copy of the expanded version of SRA must have 
reached Israel or Egypt, where it became subject to further revision 70 . 
Other copies reached, as we know, several European countries, where 
the SRA not only had a profound effect upon practically all the follow¬ 
ing medieval liturgical works of importance 71 , but also itself, on the 
other hand, was subject to devasting influence 72 . It is, however, impos¬ 
sible to decide, whether there ever existed a fully completed version of 
SRA~Z. Nevertheless, a minute study of the relation between the pre¬ 
served MSS. has lead D. Goldschmidt to the conclusion that the MSS. 
principally derive their origin from one common source, designated as 
the ‘archetype’ (o i a ’ o-n k ) 74 . 


67 Seder Rab 1 Amram Ga'on, 1971. 

68 Thus D. Goldschmidt expresses no real doubt that Rab Amram was the 
author of the original SRA, or that the archetype of 5R/1 did contain the prayer 
texts (SRA Goldschmidt^ introd., pp. 7 ff.: cf. e.g. L. Ginzberg, Geonica, I, p. 125). 

69 SRA Goldschmidt i n trod., p. 8. 

70 Ibid. This revised version of SRA is represented by the fragmentary Siddur 
Kadmon, published by S. Assaf in his Gaonica, 1933, pp. 71 ff. It contains mainly 
sections from SRA, II, §§ I-XXI. It is hardly correct to describe this Siddur 
Kadmon as a ‘Palestinian version’ of SRA, as L. Ginzberg did (JQR 33, 1942- 
43, p. 322), for reasons advanced in SRA Goldschmidt introd., p. 8 n. 4. 

71 SR A Goldschmidt ^ introd., pp. 8 ff. Cf. L. Ginzberg, Geonica, I, pp. 123 ff. 

72 SRA Goldschmidt ^ introd., p. 10 and pp. 16 ff. Cf. L. Ginzberg, Geonica, I, 
pp. 126 ff. 

73 SRA G o ,dschm,dl , Introd., p. 8; for indications see particularly the examples 
given on p. 9. 

74 Op. cit., Introd., pp. 16 ff. 
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These different attempted solutions as to the original shape and 
authorship of SRA have been adduced here, not only as an introduction 
to the present study, but also as a supplement to its forerunner, SRA 
Hedeg&rd 0 f coursej no t the place to make a further contribution 

towards solving problems of this nature, involving investigations of the 
entire SRA. Suffice it to conclude negatively, but safely, that 1) the pre¬ 
served SRA MSS. all contain numerous corruptions, though differing 
much in character between the MSS., in relation to the supposed SRA 
archetype; 2) no definite proof has been advanced to the effect that R. 
Amram in person could not have been the author of the original SRA; 
3) neither has it been convincingly demonstrated that the SRA arche¬ 
type merely contained Halakic decisions, whilst lacking the prayer texts 
entirely, or in the main; 4) the various solutions adduced supra are all 
more or less probable theories, above all stressing the scantiness of the 
sources; 5) it seems to the present writer that only fresh source material 
could throw really new light on the problems discussed, particularly 
another complete SRA MS., a discovery which is not entirely beyond 
the limits of probability, with regard to the vast influence excerted by 
SRA on the Jewish liturgical works throughout the Middle Ages. 
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II. THE ORDER OF SABBATH PRAYER IN SRA 


In the part of SRA devoted to the Sabbaths 1 we find the order for the 
Evening Prayer, the Morning Prayer, the Additional Prayer, the After¬ 
noon Prayer and the Prayer for the Conclusion of the Sabbath. 

Together with the Prayer Order proper, this part of SRA contains a 
detailed discussion of three separate subjects of outstanding importance. 
viz the order for the Kiddush ceremony (§§ IX-XIX), for the Scripture 
reading (§§ XXIV-XXXII; see also § XXXIV; cf. SRA, I, §§ XCIX 
CIII), and for the Habdalah ceremony (§§ XXXVIII-LIII; cf. § 
XXXVI). 

The arrangement of the Sabbath Prayer Order in SRA will be appa¬ 
rent by the following survey: 


THE EVENING PRAYER FOR THE SABBATH 

§ I The obligation to recite a Benediction over the Sabbath lamp 

§ II The earliness of the Sabbath Eve Service 

§ III The recital of the Shema* with its Benedictions 

§ IV The inappropriateness of the Benediction ‘ Blessed is YHWH 

for ever on the Sabbath eve 
§ V The congregation's recital of the Tefillah 

§ VI The agent of the congregation’s recital of Gen 2:1 ff. and a 

Tefillah, consisting of ‘one Benediction embodying seven’ 

§ VII The obligation to repeat the individual’s Sabbath Eve Tefil¬ 

lah, if recited without a mention of the Sabbath 
§ VIII The discharge of the individual’s obligation to recite the Sab¬ 

bath Eve Tefillah by hearing ‘one Benediction embodying 


1 For a general introduction to Jewish Sabbath celebration, see e.g. JE, X, pp. 
587 ff.; A. E. Millgram, The Sabbath, 1965: J. L. Baruk (ed.), Sefer ha-Shabbat, 
1971 13 ; EJ, XIV, cols. 557 ff.: for further references, see A. E. Millgram, op. cit., 
pp. 479 ff.: EJ, XIV, col. 572. 
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§ IX 

The recital of Kiddush in the synagogue for the sake of way¬ 
farers 

§ X 

The recital of Kiddush in the synagogue on account of the 
healing effects of the Kiddush wine 

§ XI 

§ XII 

The recital of M. Shab. II 

The liturgical consequences of the particular frequency of 
demons on the Sabbath eve 

The recital of Kiddush in the home 

§ XIII 

The obligation to taste one fourth of a log from the Kiddush 
wine; bread as the substitute for wine 

§ XIV 

The obligation to recite a Benediction after the Kiddush cup, 
unless Grace is recited later 

§ XV 

The obligation to recite Kiddush, even if neglected on the 
Sabbath eve 

§ XVI 
§ XVII 

The prohibition against reciting Kiddush over unfit wine 

The prohibition against reciting Kiddush over wine, after 
having washed one’s hands 

§ XVill 

The obligation to break bread over two loaves on the Sab¬ 
bath 

§ XIX 

The obligation to break bread over two loaves on a Festival 
Further laws concerning the Sabbath eve in the home 


THE MORNING PRAYER FOR THE SABBATH 

§ XX The Morning Benedictions and the Passages of Song 


§ XXI 
§ XXII 

The Benediction ‘The soul of every living being’ 

The congregation’s recital of the Sliema c with its Benedictions, 
and of the Tefillali 

§ XXIII 

§ XXIV 

The agent of the congregation’s recital of the Tefillali 

The obligation to read the weekly Parashah, studying twice 
the Biblical text and once the Targum 

The Scripture reading in the Additional Prayer 

§ XXV 

The custom to stand up before the Scroll of the Law; the 
silent listening 

§ XXVI 

The number of persons called up to read from the Law on 
different occasions 

§ XXVII 

Intermissions in the Scripture reading 

The order between the different categories of readers 

§ XXVIII 

The Priestly precedence at the Scripture reading 

The Scripture reading in case neither a Priest nor a Levite is 
present 

The order between the readers subsequent to the Priest and 
the Levite 

§ XXIX 

The permission for a reader to read three times in case there 
is not a sufficient number of able readers 
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§ XXX 
§ XXXI 

The relation between a reader of the Law and a translator 

The obligation to deliver a translation in accordance with the 
scholars' tradition: various rules for the performance of 
the translation 

§ XXXII 

The number of verses to be read in different cases 

The Prophetic reading with the accompanying Benedictions 


THE ADDITIONAL PRAYER FOR THE SABBATH 

§ XXXIII The Additional Tefillali recited by the congregation, and re 
pealed by the agent of the congregation with the Additio 
nal Kcdushshah 

THE AFTERNOON PRAYER FOR THE SABBATH 


§ XXXIV 

The order for the Afternoon Prayer, with its introduction. 
Scripture reading, congregation’s Tefillali, the Tefillali re¬ 
peated by the agent of the congregation, and a recital of 
Ps. 119:142; 71:19; 36:7 

§ XXXV 

The impact of Moses’ death on the liturgy of the Sabbath 
Afternoon Prayer 


THE PRAYER FOR THE CONCLUSION OF THE SABBATH 
§ XXXVI The recital of the Slioma* with its Benedictions 


§ XXXVII 

The recital of the Tefillali with a Hah da! ah insertion in the 
fourth Benediction; the Tefillali is followed by a responso- 
ry based on Ps. 90:17 etc. 

The reason for a recital of Ps. 90:17 etc. and of Kcdushshah 
de-Sidra, and the appropriate occasions for these sections 

§ XXXVIII 

The Hahdalah ceremony, with the text of the accompanying 
Benedictions and subsequent prayers 

§ XXXIX 

The custom of looking at the palms of the hands at the Be¬ 
nediction over the light in the Hahdalali ceremony; the 
inappropriateness of reciting Hahdalah over bread 

§ XL 
§ XLI 

The blessings of a proper recital of Hahdalah over the wine 
The obligation to recite Hahdalah, even if neglected in the 
Conclusion of the Sabbath 

§ XLII 

The custom to recite a Benediction over the light at the Con¬ 
clusion of the Day of Atonement, as of a Sabbath, but 
only over a light which has ‘rested’ 

§ X LI 11 

The obligation to recite Hahdalah, even if necessary work 
is to be done before the Evening Tefillah 


In this part of SR A, as well as in sections dealing with the Prayer 
Order for week-days, there is tolerably good accord between the MSS. in 
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respect of the prayer texts-. The only really apparent difficulty con¬ 
cerns the differing versions given for ‘the Passages of Song’ in the Sab¬ 
bath Morning Prayer (§ XX), where MS. O transmits an order entirely 
deviating from MSS. S and M : *, which in turn show numerous minor 
variations 2 3 4 5 6 . 

The Halakic decisions of this part of SR A, like the other parts of 
SR A, are basically supported by passages from the Mishnah and the 
Babylonian Talmud, mostly cited verbatim; we find about twenty Mish- 
naic and seventy Talmudic quotations (the number differs somewhat 
between the MSS.) r ». We also find a few quotations from Mek. (§ XIX); 
P.R.E. (88 XXXIX and XL); Si fra (§ XX; only in MS. S); Tank. (§ 
XXXVII; only a probable allusion); Tanna debe Eliyahu ($* XI; only in 
MS. O); TY (§ XLII). Separate responsa are cited in the names of R. 
Amram Gaon ($$ XIV, XVII, XXXIX), R. Moses Gaon ($ VIII), R. 
Natronai Gaon (§§ III, IV, VIII, X, XIX, XXVIII, XXIX, XXXI, 
XXXVI, XXXIX, XLII), and R. Sar Shalom Gaon (88 IV, XXV, 
XXXV.. XXXVII)B. 


2 See, apart from the running notes accompanying my translation, e.g. A. Marx, 
in JJLG 5, 1907, pp. 351 ff.; ibid., Hebrew section, pp. 1 ff.; L. Ginzberg, Geo - 
nica, I, pp. 126 ff. 

3 The SR A MSS. are described infra, pp. XL ff. 

4 See the analysis given in the notes on § XX. 

5 All these quotations are pointed out in the notes following the translation 
Cf. supra, pp. XXVI f., and ibid., n. 18. 

6 Cf. supra, p. XXVII, and ibid., n. 20. 
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III. MANUSCRIPTS, FRAGMENTS, AND MEDIEVAL 
TESTIMON/A 


1. The Complete Manuscripts of S/M 

The four preserved SRA MSS. have already been described, in more 
or less detail, by A. Marx 1 , D. Hedegard 2 3 , K. Hruby*, and D. Gold¬ 
schmidt 4 5 . In view of the present writer’s text edition of part of the SRA, 
the subsequent description of the MSS. nevertheless appears to be in¬ 
dispensable: 

M British Museum (London): MS. Or. 1067. The MS. contains 358 
pp., 113X142 mm, with two columns each of 20 lines; it is written 
in a clear Sephardic square style, and is partly vocalized; the MS. 
is undated, but its script points to the 13th or 14th century*. The 
copyist has made numerous errors; of particular frequency are 
his homioteleuta 6 . Though indisputably the oldest preserved SRA 
MS., it is full of obvious additions and adaptions to Sephardic 
ritual 7 . 

O Bodleian Library (Oxford): MS. Opp. Add. Q°. 28. The MS. 
contains 111 pp., 143X195 mm, each of 27 or 28 lines; the S/M 
takes pp. 1-90 a (followed by a commentary on the Mishnaic 
treatise Abot ascribed to Rashi); it is written in a beautiful 
Greek-Rabbinical style, which may be designated as a Yevanic 


1 In JJLG 5, 1907, pp. 353 ff. 

2 SRA Hedegird ? introd., p. XXI. 

3 In CS 9, 1955, pp. 324 f. 

4 SRA Goldschmidt^ introd., pp. 11 ff. 

5 Cf. S. A. Birnbaum, The Hebrew Scripts, II, 1954-57, No. 242: I, 1971, col. 
262, No. 242: see also op. cit., No. 243: I, col. 262, No. 243. 

6 Cf. SRA Goldschmidt f introd., p. 11. 

7 Cf. op. cit., Introd.. pp. 12. 16 ff. 
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mashait style 3 ; according to the epigraph (p. 90 a), the MS. was 
completed at Rhodes on Tebet 24th, 5186 ( = January 3rd, 
1426) 9 . The copyist, who seems to have written almost mechanic¬ 
ally, has committed numerous errors, some of which he has cor¬ 
rected himself; there are also corrections and remarks made by 
another hand. Obvious later additions are frequent; no other 
SRA MS. contains so many singular readings 10 . Evidently, the 
MS. is strongly influenced by the French (North-French) rite * 11 . 

S Jewish Theological Seminary (New York): MS. 4074. The MS. 
contains 61 pp., 139X205 mm, each of 34 lines; it is written in 
a very clear Italkian cursive style 12 ; according to the epigraph 
(p. 61 a), the MS. was completed on Marheshwan 21st, 5267 
( = November 8th, 1506) 13 . The copyist has made relatively few 
scribal errors of importance. Although this MS. is comparatively 
late, it definitely seems to offer the best SRA text 14 ; obvious later 
additions are fairly rare, as far as the Halakic parts are concer¬ 
ned ir >. The prayer texts are not adapted to a particular ritual, 
but comprise a rite combining traces of sections found in the 


S Cf. S. A. Birnbaum, The Hebrew Scripts, II, 1954-57, No. 291; I, 1971, cols. 
2S4 f.. No. 291; for the terminology, see op. cit., II, cols. 125. 189 f. 

9 Cf. A. Marx, in JJLG 5, 1907, p. 357, spec., n. 83. 

10 Cf. in particular A. Marx, in op. cit., pp. 353, 358. 

11 Cf. SRA Goldschmidt, i ntr od., pp. 12, 17 f. 

12 Cf. S. A. Birnbaum, The Hebrew Scripts, II, 1954-57, No. 307; I, 1971, col. 
293, No. 307; for the terminology, see op. cit., II, cols. 125, 176. 

13 Cf. A. Marx, in JJLG 5, 1907, p. 355, together with the important correc¬ 
tion made by N. Wieder, in JJS 4, 1953, p. 34, n. 1. 

14 This opinion, reached through the present writer’s studies of the Order of 
Sabbath Prayers, was also held by A. Marx, in JJLG 5, 1907, p. 355, and by D. 
Hedegard (SRA Hedegird , introd., p. XXI); D. Goldschmidt, on the other hand, 
appears to regard it as impossible to designate any of the SRA MSS. as the best 
(SRA Goldschmidt, introd., pp. 11 ff.). This may be true, as regards the prayer 
texts, and particularly those found in the Order for Festival Prayers; but as for 
the sections dealing with the Prayer Order for week-days and Sabbaths, at least 
as far as the Halakic parts are concerned, there is hardly any doubt that MS. S 
offers the least corrupted text. 

15 Cf. A. Marx, in JJLG 5, 1907, p. 353. 
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Sephardic, French and Italian rituals 1( >. 

British Museum (London): MS. Add. 26978. This MS., which is 
an 18th century copy of MS. O, full of new errors and textual 
adaptations, is accordingly without any text-critical value and 
cannot be used for an edition of the SR A text 17 . 


2. The Genizah Fragments of SRA 

Besides the four complete MSS., there are five Genizah fragments 
known to-day, which contain parts of the SRA text, and other three, 
which contain a text that may derive from SRA. Most of these frag¬ 
ments have already been described by A. Marx 18 and D. Goldschmidt 19 . 
As a supplement to their descriptions, and also as a supplement to 
SRA Hedegard 20^ the following survey seems to be desirable: 

B Scientific Academy (Budapest): Fragment Koepmann Collections 
G 3. The fragment consists of 2 pp., of 18 lines each; it contains 


16 Cf. SRA Goldschmidt, introd., pp. 13, 18. 

17 For further details, see A. Marx, in JJLG 5, 1907, p. 359; cf. SRA Goldschmidt , 
Introd., p. 12. 

18 In JJLG 5, 1907, pp. 359 ff. The fragments from the Taylor-Schechtcr 
Collection at the University Library of Cambridge, described by A. Marx, have 
later been furnished with new class-marks; see infra, n. 19. 

19 SRA Goldschmidt^ introd., pp. 13 ff. Unfortunately, all the fragments from 
the Cambridge University Library have been given incorrect, or no longer valid, 
class-marks (cf. supra, n. 18). Due to a change of class-marks. Dr. Goldschmidt 
was unable to obtain copies of four out of the five fragments concerned (cf. 

Goldschmidl , Introd., pp. 13 f.). However, when the present writer was in 
Cambridge in 1970, Dr. Henry Knopf of the University Library generously went 
to great pains to trace these fragments, which had been temporarily lost, and in 
two private communications he was able to furnish me with the correct class- 
marks, viz those listed in the adjacent description (the two letters are dated 
1970-06-24 and 1971-03-02 respectively). Thus, fragment D, by Dr. Goldschmidt 
designated as T-S 10 H/l (earlier H 9/103), actually has the class-mark T-S 10 
HI 0 ; the one called Halakot Gedolot 9, (should probably be Halakot Gedolot 7; 
see A. Marx, in JJLG 5, 1907, p. 360), has to-day the class-mark T-S F 10 33 ; 
fragment H, earlier known as T-S 9/100, is now T-S H 8 92 ; and the two frag¬ 
ments earlier known as T-S H 9/102 and H 9/101 have to-day the class-marks 
T-S H 8 93 and H 8 {KI respectively. 
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text from SRA, I, LXXXIII-XC. 

G Bodleian Library (Oxford): Fragment Heb. C 20. The fragment 
consists of 6 pp., of 26 or 27 lines each; it contains text from 
SRA, II, §§ CXLVIII CLVIII. 

D University Library (Cambridge): Fragment T-S 10 H l 6 . The frag¬ 
ment consists of 2 pp., of 18 lines each; it contains text from 
SRA, I, XLIII-XLVII; LXV. 

University Library (Cambridge): Fragment T-S F 10 33 . The frag¬ 
ment consists of 2 pp., of 18 lines each; it contains text from 
SRA, I, §§ XXX, XXXI, XL, XLI, XLII. 

I I University Library (Cambridge): Fragment T-S H 8 92 . The frag¬ 
ment consists of 2 pp., in a bad condition, of, as it seems, 18 
lines each; it contains text from SRA, II, §§ V-VIII; XXII; since 
the fragment, in spite of its bad state, is of importance as a text 
witness to the Sabbath Prayer Order of SRA, it has accordingly 
been used in my ed. It mostly follows MSS. M and O, against 
MS. S. 

University Library (Cambridge): Fragment T-S H 8 W . The frag¬ 
ment consists of I p., of 17 lines; the text is similar to the style 
of it deals with the Prayer Order for Festivals. 

University Library (Cambridge): Fragment T-S H 8 93 . The frag¬ 
ment consists of 2 pp., of 18 lines each; the text is similar to the 
style of SRA; it deals with the Prayer Order for the Passover 22 . 
Westminster College (Cambridge): Fragment Talmudica I 38 . The 
fragment 23 consists of 1 p., of 26 lines, together with a small 


20 In SRA Hedcgird the Genizah fragments were not dealt with, since Dr. Hede- 
gard, following A. Marx, regarded them as being ‘of little importance’ (Introd., 
p. XXI). Although this may be true, the accessible fragments ought nevertheless 
to have been taken into consideration in the preparation of the text edition. 

21 Cf. A. Marx, in JJLG 5, 1907, p. 361. 

22 Cf. ibid. 

23 In SRA Goldschmidt (introd., p. 14) it is stated that this fragment was disco¬ 
vered by Dr. E. Fleischer. Actually, as it was made known to me by Dr. H. 
Knopf of Cambridge (private communication, dated 1972-02-02), the fragment 
was in fact found by Dr. E. Hurvitz, Associate Professor of Talmudic Studies at 
Yeshiba University, New York, who in 1972 was occupied in the preparation of a 
catalogue of the whole Genizah collection at Westminster College, Cambridge. 
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piece of another page, of 16 lines with a few words on each line; 
the fragment is in a bad condition; the text recalls parts of SRA, 
II, §§ CXVII and CXXIII‘ 24 . 

3. The Medieval Testimonia to the SR A Text 

The profound influence exerted by SRA upon the Jewish liturgical lite¬ 
rature of the Middle Ages 25 did not only result, negatively, in serious 
corruption of the SRA itself 26 . Positively, countless small pieces of the 
SRA text, whether original or corrupted, were preserved in almost every 
work of importance within this literature 27 . These medieval SRA testi¬ 
monia are not only highly valuable in any attempt to discover corrupt 
readings in the SRA MSS., as well as to reach as original a text as 
possible; but they also offer considerable aid towards finding a correct 
interpretation of the SRA text, since they often show how SRA decisions 
were understood in the centuries immediately following its compilation. 

Particularly noteworthy testimonia to the Sabbath Prayer Order of 
.S/M have been found in the following works 28 : 

Abudarham = Perush ha-Berakot weha-Tefillot Abudarham Ita-Slialem (by Da¬ 
vid b. R. Joseph Abudarham). Ed. Sh. A. Wertheimer. New ed. Jerusalem 
1963. 

Agur = Sefer ha-Agur ha-Shalem (by R. Jacob b. R. Judah Landau). Ed. M. 
Hirschler. Jerusalem 1960. 

Ebert ha-'Ezer = Sefer Ebert ha-'Ezcr (by R. Eliezer b. Nathan). Ed. Sh. Al- 
beck. I. Warszawa 1905. 


24 See the analysis given in SRA Goldschmidt (introd., pp. 14 f.). It seems that 
readings suggested by Dr. Goldschmidt could be improved, although this is not 
the place to make an attempt. 

25 See e.g. L. Ginzberg, Geortica, I, pp. 123 f. 

26 Cf. A. Marx, in JJLG 5, 1907, pp 351 ff.; L. Ginzberg, Geortica, I, pp. 126 
ff.; SRA Goldschmidt^ introd., pp. 10 ff. 

27 See in particular L. Ginzberg, Geortica, I, pp. 123 ff. 

28 A survey, though naturally not exhaustive, of medieval liturgical works 
citing SRA is found in SRA Goldschmidt t indices, pp. 189 ff. Of great value in the 
search for SRA testimonia are also the comprehensivly annotated editions of 
Agur, Etz Hayyitrt, Halakot Gedolot, Hilkot Ibn Ghayyat, ( It tint, MV, Pardes, 
Rahiah, Sefer ha-Yashar, ibid., Respottsa, and SR. 
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Elz Hayyim — The Etz Hayyim (by R. Jacob b. Judah Hazzan of London). 
Ed. I. Brodie. I—III. Jerusalem 1962-67. 

Hagg. Maim. = Haggahot Maimuniyyot (by Meir ha-Kohen). Printed in Mish- 
neh Torali (by R. Moses b. Maimon). I-IV. Warszawa 1881-82. 

Halakot Gedolot = Sefer Halakot Gedolot. Ed. E. Hildesheimer. I. Jerusalem 
1971. 

Hilkot I bn Ghayyat = Sefer Sha'are Sim hah (by R. Isaac b. Judah Ibn Ghay- 
yat). Ed. I. Bamberger. I—11. Pirtah 1861-62. (Reprint without mention of 
place and year.) 

'IHim = Sefer ha-'lttim (by R. Judah b. Barzillai Albargeloni). Ed. J. Schor. 

Berlin 1903. (Reprint without mention of place and year.) 

'/((ur = Sefer ha-'lttur (by R. Isaac b. Abba Mari). Ed. S. Schonblum. I—II. 
Lemberg 1860. 

Likkute Pardes = Likkute Pardes (by Samuel of Bamberg). Munckacs 1897. 
Manhig - Sefer ha-Manhig (by R. Abraham b. Nathan of Lunel). Jerusalem 

1967. 

MV = Mahzor Vitry (by R. Simhah b. Samuel of Vitry. Ed. S. Hurwitz. 
Berlin 1^23. (Reprint: Jerusalem 1963.) 

Or Zarno' — Sefer Or Zarua* (by R. Isaac b. Moses of Vienna). I—11 Sito- 
mir i862. (Reprint: Bene Berak 1958.) 

Pardes ”• Sepher ha-Pardes (attributed to Rashi). Ed. H. L. Ehrenreich. Buda¬ 
pest 1924. (Reprint without mention of place and year.) 

Rabiah = Sefer Rabiah (by R. Eliezer b. Joel ha-Levi). Ed. V. Aptowitzer - H. 
Fischel. I—IV. Jerusalem 1964-65-. 

Rokeah = Sefer ha-Rokeah ha-Gadol (by R. Eleazar b. Judah b. Kalonymus 
of Worms). Ed. B. S. Schneiersohn. Jerusalem 1967. 

Sefer lia-Yashar, Responsa = Sefer lia-Yashar (by R. Jacob b. Meir Tam). 
Helek ha-She'elot weha-Tcshubot. Ed. F. Rosenthal. Berlin 1898. (Reprint 
without mention of place and year.) 

Sefer Miz.wot ha-Gadol = Sefer Miz.\vot ha-Gadol (by R. Moses b. Jacob of 
Coucy). Venezia 1547. 

Shibbole ha-Leket — Sefer Shibbole ha-Leket ha-Shalem (by R. Zedekiah b. 

Abraham Anaw). Ed. S. Buber. Wilna 1886. (Reprint: Jerusalem 1970.) 
Siddur Kadmon = Gaonica. Gaonic Responsa and Fragments of Halachic Li¬ 
terature from the Geniza and other Sources (RTD, 1). Ed. S. Assaf. Jerusa¬ 
lem 1933. Pp. 71 ff. 

SR = Siddur Rasclii (ascribed to Rashi). Ed. S. Buber. Berlin 1911. (Reprint: 
Jerusalem 1963.) 

Toledot Adam wa-Hawwah = Sefer Tolcdot Adam wa-Hawwah (by. R. Jeroham 
b. Meshullam). Ed. M. Hurwitz. I. Kapust 1808. 

Tosaf. = Tosafot. Printed in Talmud Babli. I-XX. Jerusalem 1968. (Reprint.) 
Tur, OH = Tur. Orah Hayyim (by R. Jacob b. Asher). I—II. Warszawa, with¬ 
out mention of year. (Reprint: Jerusalem 1969.) 
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A special group of testimonia to the SRA text is to be found in the 
various collections of Geonic responsa, where numerous separate res- 
pofisa of the are preserved, sometimes in very close textual forms, 
sometimes in greatly differing shape. Not rarely do we find related 
decisions by the same authority as in SRA, but expressed in other terms. 
But, on the whole every responsum from Geonic times is of great im¬ 
portance to the study of those found in SRA , when they are related 
in subject. 

The subsequent collections of Geonic responsa , where Geonic deci¬ 
sions preserved in SRA are found, have been used for the present study: 

Hcilakot Pesukot MMer = Halakot Pesukot min ha-Ge*onim. Ed. J. Muller, Cracow 
1893. (Reprint: Jerusalem 1966: bound together with Teshubot infra.) 

Hand ah Genuzah = Sefer Hemdah Genuzah. Ed. Z. W. Wolfensolin - S. 
Z. Schneiersohn. Jerusalem 1863. 

Otzar ha-Gaonim Lewin = Otzar ha-Gaonim . Thesaurus of the Gaonic Responsa 
and Commentaries. Ed. B. Lewin. I. Tractate Berakhot. Haifa 1928. 

Shaare Teshubah Lcuer = Sliaare Teshubah. Responsa of the Geonim. Ed. W. 
Leiter. New York 1946. 

Teshubot Mu,,er = Responsen der Lehrer des Ostens und Westens. Ed. J. Muller. 
Berlin 1888. (Reprint: Jerusalem 1966: bound together with Halakot 
Pesukot Mmer , supra .J 

Teslwbot Musafia = Teshubot Iw-Gc'onini. Ed. J. Musafia. Lyck 1864. (Reprint: 
Jerusalem 1967.) 
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IV. EDITIONS OF THE SRA TEXT 


1. Previous Text Editions 

In view of its importance, it is remarkable that the SRA text was not 
edited until 1865. True, the scholars of the 18th and early 19th centuries 
made frequent use of SRA. But when scholars, such as Isaac Joseph 
Nunez Vaes, Hayyim Joseph David Azulai, Leopold Zunz and Samuel 
Luzzatlo made quotations from SRA this meant in reality the SRA 
MS. O 1 . 

In 1865 N. N. Coronel prepared the first SRA edition 2 3 , based on MS. 
M, which Coronel discovered in the Bet Midrash library of Hebron. This 
edition, published in two parts, is unfortunately altogether unreliable, as 
demonstrated by S. J. Halberstam 5 and L. Ginzberg 4 , since it not only 
reproduces the prayer texts in arbitrarily shortened forms 5 , but also re¬ 
cords numerous sections which do not exist at all in the SRA MS. And 
these deficiencies are not satisfactorily helped by A. Jawitz* additional 
remarks 6 . 

Important contributions to the editing of the SRA text were made by 
A. Marx in his study ‘Untersuchungen zum Siddur des Gaon R. Am- 
ram’ 7 , where he described all known SRA MSS. and Genizah fragments 

1 Cf. A. Marx., in JJLG 5, 1907, pp. 358 f.: see also ibid., nn. 92-95. 

2 Seder Raw Amrom Gaan. I—11. Warszawa 1865. (Reprint: Jerusalem 1965.) 

3 Halbcrstarrfs critical notes were posthumously published by A. Marx, in JJLG 
5. 1907, pp. 363 ff. 

4 Geonica. I, pp. 126 ff.; 144 ff.: 151 ff. 

5 Cf. e.g. I. Elbogen, in MGWJ 46, 1902, pp. 332 f., n. 2: SRA Hedcgird i ntr od., 
p. XXII, n. I: SRA Goldschmidt , introd., p. 19. Comically enough, it seems that the 
printer of the edition (I. Goldman) in reality is responsible for these abbreviations 
(see A. Marx, in JJLG 5, 1907, pp. 362 f., n. 109). 

6 Printed at the end of the second part of Coroners edition (pp. 58 b - 59 b). 

7 In JJLG 5. 1907. pp. 341 ff. 
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and published S. J. HalberstanTs critical remarks to N. N. Coronel’s 
edition; he further adduced a list of noteworthy textual variants to MS. 
O, found in MS. M and MS. S 8 , the latter made known for the first 
time through Marx’ studies. 

A second edition of SRA was published in 1912 by A. L. Frumkin 9 . 
He had chosen to base his edition on MS. O, but he also utilized MS. M, 
as published by N. N. Coronel, and those variant readings from MS. S, 
adduced by A. Marx. However, the edition was not prepared in ac¬ 
cordance with elementary principles of scholarly erudition 10 . Thus, the 
edition offers a text with variant readings, but fails to make clear which 
of the MSS. has one reading and which has the other. The text edition 
is accompanied by running notes, which only to a limited extent eluci¬ 
date the SRA text, often, however, are simply a commentary of Halakic 
nature concerning problems aroused by the SRA decisions * 11 . 

A third edition of the SRA text was initiated by H. L. Ehrenreich, 
who published 8 sample pages in 1930 12 , covering the Introduction of 
SRA, together with § I and the beginning of § II. The edition seems to 
be of a character similar to for instance the Pardes edition 18 , prepared 
by Ehrenreich. Unfortunately, the editor was not allowed to complete 
his work. 

In the first part of the present study D. Hedegard published a critical 
text edition of SRA, part I 14 . This edition was the first in which the 
different readings of the SRA MSS. were clearly recorded (whereas the 
Genizah fragments were not used 18 ). The actual text of the edition was 


8 In op. cit., Hebrew section, pp. 1 ff.; its title is ‘ Hosafot we-Takkanot le- 
Sedcr Rah ( Amram Ga'on'. 

9 Siddur Tefillah ke-Minhag Ashkenaz *im Seder Rah * Amram ha-Shalem . . . 
MI. Jerusalem 1912. 

10 Cf. 5/?/t Hede 8 ird , Introd., pp. XXII f., and ibid., nn. 3-7; K. Hruby in CS 
9, 1955, pp. 330 f. 

11 Cf. SRA Goldschmidt^ I ntroc j., p . 2 0. 

12 In the number for Nisan of the monthly Oz:ar ha-Hayyim, Deva (Rouma¬ 
nian particulars from SRA Goldschmidt^ introd., p. 20, n. 29. 

13 SRA Goldschmidt^ introd., p. 20. 

14 Seder R. Amram Gaon. Part I. Lund 1951. 

15 5/?/f Hcdc * 4rd , Introd., p. XXI. 
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worked out on the basis of eclecticism, but regrettably the principles 
underlying the choice of the ‘best’ readings were not accounted for 16 , 
thus giving the edition a tinge of arbitrariness. Another drawback is the 
lack of punctuation-marks, other than full stops 17 . However, the impor¬ 
tant aspect of Hedegard’s edition is that, for the first time, it enables 
the reader to find out the variant reading of all the SRA MSS. 

Not until 1971 was a complete edition of the SRA text, as preserved 
in all accessible MSS. and Genizah fragments, prepared in accordance 
with the demands of modern scholarship, by the renowned investigator 
of the Jewish liturgy, D. Goldschmidt 1 8. Like D. Hedegard, D. Gold¬ 
schmidt worked out a text by means of eclecticism. And although it is 
needless to say that the eclectic text given is splendidly fluent and ex¬ 
cellently punctuated according to sense, yet of necessity, a certain touch 
of arbitrariness remains over any attempt of this nature, since it natural¬ 
ly in numerous cases, and particularly concerning the prayer texts, is 
absolutely impossible to decide which reading is in reality closest to the 
supposed original 19 . It is to be noted, further, that Biblical quotations, 
intended for liturgical recital, have often been abbreviated in this edi¬ 
tion, without an exact notice of how far the quotations go in the MSS. 20 


16 K. Hruby correctly remarks: ‘Malheureusement, il n’indique nulle part 
explicitement les principcs qui Pont guide dans Petablissement du texte’ (CS 9, 
1955. p. 334). Cf. D. Goldschmidt, in KS 29, 1953-54, p. 72. 

17 Cf. D. Goldschmidt, in KS 29, 1953-54, pp. 71 ff. 

18 Seder Rah * Am ram Ga'on. Jerusalem 1971. 

19 Dr. Goldschmidt has taken pains to demonstrate, by pointing out a number 
of errors common to all the preserved MSS. of SRA, that ‘all the SRA MSS. 
which are in our possession derive indirectly from one single source, i.e. the 
archetype' (SRA Goldschmidt introd., p. 16; where examples are also given). 

20 A few examples, taken from the ‘Passages of Song’ for the Sabbath Morning 
Service (SRA Goldschmidt t p. 69 ), ma y demonstrate the insufficiency of details given: 
On lines 15 f. the reading of MS. M is recorded: Ty ...ij’hVn »» loon 
n*?o inana iDy *?y nyi^’n ’’V. these words are the only indication that 
MS. M in reality contains here Ps. 99: 5-9; Ps. 78:38; Ps. 25:6; Ps. 40:12; Ps. 
68:35 f.: Ps. 94:1 f.: Ps. 3:9. On lines 19 f. the reading of MS. S is recorded: 

’Vy ’pdi Ty ...iarca ’>’>'? vnn ; these words are the only indica¬ 

tion that MS. S in reality contains here I Chron. 16:8-36; Ps. 99:5 (as far as) Ps. 
99:9; Ps. 40:12: Ps. 25:6; Ps. 68:35 f.: Ps. 94:1: Ps. 3:9; Ps. 46:12; Ps. 84:13; Ps. 
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D. Goldschmidt has furnished his edition with a two-fold apparatus, 
one for the variant readings in the MSS. and fragments of SR A 21 , 
together with those found in MV and SR 22 , and one for the medieval 
testimonial. Unfortunately, minor errors in the text, and especially 
in the apparatus, are fairly frequent 24 . However, at the present stage of 


20:10; Ps. 28:9; Ps. 33:20-22; Ps. 85:8; Ps. 44:27; Ps. 81:11; Ps. 144:15; Ps. 13:6. 
This is of course not satisfactory, since discussions on liturgical questions often 
concern exactly the details of a certain section. 

21 Regrettably, the exact principles as to what is regarded as a variant reading 
and what is not has been left undefined. Cf. infra, n. 24. 

22 To the present writer it does not seem correct to let the printed edilions of 
MV and SR be incorporated in the apparatus recording the variant readings of 
the SRA MSS. Preferably, important readings of MV and SR could have been 
noted in a special apparatus or in a separate column. 

23 The medieval sources investigated by Dr. Goldschmidt have been listed in 
the Indices, pp. 189 ff. Naturally, it has been impossible to make the account of 
testimonia complete. A comparison between the testimonia listed in SRA Goldschmidt 
(loc. cit.) and e.g. those found in the notes accompanying the MV and SR edi¬ 
tions will adduce several additional references in each direction. 

24 The errors found in SRA Goldschmidt^ sometimes probably misprints, are in 
most cases of very little importance as regards the contents of SRA; as part of a 
scholarly edition, however, they are nevertheless undesirable. In order to exemplify 
the character of these minor errors, I have arbitrarily chosen to examine the text 
of the well known prayer ’n 'pa nowj (‘The soul of every living being’), be¬ 
longing to the Order for the Sabbath Morning Prayer (SRA, II, § XXI). Leaving 
now without consideration those minor variations between the SRA MSS. as 
ignored in my own partial edition (see infra, pp. LI 11 f.), the following differences 
between the SRA MSS. and Dr. Goldschmidt’s edition have been discovered (for 
the abbreviations, see infra, p. LIV): 


SRA 

Line 

Goldschmidt 

MS. Reading 

MS. text 

2 

O 

]>K 

(ditt) 7 ,k 

3 

0 9 

' 0 J_n I'PD 1 2*? 7 ’ K 

"|'?e iaV(screrr; read:]’*) n'?* + H 

4 

M 

y’P“i 

y'.piTl 

5 

SM 

O’p’DOO 

7 ’p’DOD 

6 

M 

nmon 

mKVon o’oj niaion 

7 

S 

oy 

oy i 

8 

S 

yawa 

yawa i 

8 

M 

yai^ai 

yaiwa 
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SRA research Dr. Goldschmidt’s edition, in most respects of course a 
masterpiece, is indispensible. 


2. The Present Text Edition 

Although, as we have seen above, the text of SRA has been edited seve¬ 
ral times, it has appeared a desideratum to prepare for the present study 
a new edition of the SRA sections devoted to the Order for Sabbath 
Prayers. Primarily, this is done in order to provide a continuation of 
the text edition adjacent to D. Hedegard’s studies in the first-part of 


8 

O 

nna 

ainai 

8 

M 

">a*rai 

line 

8 

SM 

o’K^inoi 

o^K^ina 

9 

S 

Tyi 

iy 

9 

o 

1 a nt y 

i a y 

12 

s 

nian'jn ^ai 

nua^n *aa 

12 

M 

maabm 

maa^n *aai 

13 

SMO 

* ayi 

’ay 

14 

S 

yawn 

(scr err) yanw 

14 

M 

7 * n<e 

7 ’ Txn 

15 

S 



16 

SMO 

m Vnpaa i 

m’anpaa 

16 

S 

i aaVa 

ini *m 'aaa laaba 

17 

S 

oan> 

oan^i 

18 

S 

unp*? i 

tfTp'a 

IS 

M 

’ay 

'ayi 

18 

S 

nan®’ 

nanw’ 

19 

S 

n’nuK la’n’aK 

l a’n'ax 

20 

SM 

mini 

mian 

20 

S 

nbnn 

Kviip niKsm n^nn 

20 

M 

niKsn 

musni 

21 

SM 

oVi ya 

nnya 

21 

M 

TVa 

iba 'ax 

21 

O 

I'aa ’ax 


21 

M 

piR 

(ditt) piR 

21 

SM 

nm’jsi 

mx’aaan 


As regards the two additions found in MS. O Go,dschm,dt , p. 90), a few 
minor scribal errors in the first one have not been noted (see my ed. in loc.); 
further, instead of the word y>pam (line 3) the MS. actually has y’pon • 
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SRA-5; partly it is justified for practical reasons 29 ; to a certain extent 
it also provides an opportunity to make some contribution towards 
further improvements as to a number of readings in the SR A MSS. 27 

The unavoidable difficulties connected with the preparation of an 
eclectic edition of the SRA text have already been noted 2 * 5 . Against this 
background it undoubtlv seems most recommendable and safe to base 
an S/M edition on one single MS., and simply note all deviations from 
its readings in an apparatus 29 . Though, as intimated above 30 , it is 
almost impossible at present to decide which of the SRA MSS. in reality 
has preserved the text most close to the supposed original, MS. S 
nevertheless appears to be the one best suited as the basis for an SRA 
edition 31 , not only because it contains the least number of evident 
scribal errors and indisputably late additions, but also since it seems to 
have preserved the Halakic decisions ‘am reinsten’ 32 . 


25 SRA Hcdcg&rd Hebrew section, pp. 1-84. 

26 Although my translation and notes might very well have been based on 
SRA Goldschmidt (with the necessary corrections: cf. supra, n. 24). the lack of an 
accompanying original text would have been a serious drawback to the reader. 

27 Since the present edition is worked out from a totally independent new 
study of the SRA MSS., numerous minor errors found in SRA Goldschmidt^ it j s 
hoped, will have been corrected: it would, of course, be completely senseless to 
point out these corrections particularly: mostly they are of the same character as 
those examples given in n. 24 supra, i.e. of very little importance as to the con¬ 
tents of the text. 

28 See supra, pp. XLVI1I ff. 

29 It is to be noted that the SRA MSS. in my ed. are designated as T_ (MS. 
S). 0 (MS. M), K (MS. O), and n (fragment H). According to my definite 
opinion, the apparatus for the SRA MSS. should contain only variant SRA 
readings, not those of important testimonia. like MV and SR (cf. supra, n. 22). 

30 Supra, pp. XXVII ff. 

31 This decision of mine applies to the Order for week-day and Sabbath 
Prayers of SRA. Whether the same principle is recommendable for the Festival 
Prayers etc. also is open to question. With regard to the great differences between 
the SRA MSS. in that part, the only possibility in several cases seems to be to 
print the text of the three MSS. side by side in three separate columns (as some¬ 
times done by Dr. Goldschmidt). 

32 A. Marx, in JJLC 5. 1907, p. 353. 
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Thus, the partial edition of the SRA text here presented has been 
prepared in accordance with the following principles: 

The text is nothing but the SRA MS. S, exactly reproduced33, 
with the exception of a few obvious scribal errors, which had to be 
removed to the apparatus and replaced by reasonable readings from the 
other MSS.34 

Corrections in the MSS., which clearly derive from the hand of the 
copyists, are regarded as part of the MS. text. 

Additions, inserted by the editor in case of obscurity, have been put 
within oblique brackets, e.g. /r\2w/ ’ ks i d . 

Lengthy Biblical quotations have been abbreviated; the initial words 
only are written out fully, followed by three dots and a parenthesis, in 
which the length of the quotation is exactly noted, for instance TDT 
(' i , n"D a’bnn)... vom . 

The outside arrangement of the text derives from the editor, e.g. the 
distinction between sections intended for liturgical recital and sections 
of Halakic character, by means of drawing in the former somewhat 
from the border of the margin; the editor is also responsible for the 
insertion of the different kinds of punctuation-marks35. The division of 
the text into paragraphs coincides with that of SRA Go|d schmidt ? j n order 
to avoid confusion of references. 

The apparatus contains, apart from a few obvious scribal errors 
in MS. S, all readings differing from this MS., only that the following 
variations between the MSS. are left without consideration: 

1) The difference between a word written in full and an abbreviation 
of the same word. 


33 The only standardisation I have made is that the tetragranwiaton has always 
been reproduced as 1 '» for all the MSS.: in the original. MS. S has mostly r ”, 
whereas MSS. M and O have ■»% . 

34 Besides the obvious scribal errors in MS. S, also a few words written in 
scriptio defectivci have been removed to the apparatus, when this writing was 
likely to cause the reader trouble (see e.g. § XXI, n. 25 in my ed.): the same word 
in scriptio plena has been inserted in the text from the other MSS. 

35 No attempt has been made, however, to reach full correspondence between 
the punctuation of the edition and that of the English translation. For this, the 
two languages are too different in structure. 
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2) The difference between scriptio plena (scil. of a mater lectionis) and 
scriptio dejectiva , except when the variation may be of particular 
interest, for instance concerning proper names (e.g. m contra 

3) The difference between consonantal >wm> or yod written once 
( t or * ) and these letters written twice ( n or '»’>). 

4) The difference between the two spellings d’jwiv and □ * n ’. 
Further, no notice is taken of the capitals used without uniformity at 

the beginning of certain sections, nor of a few words underlined (in MS. 
O), nor of letters used to fill a minor vacancy of a line (particularly in 
MS. M). 

The following abbreviations have been applied in the apparatus: 

add = addition 3 ** 

del = delete 

ditt = dittography 3 ? 

homoiot = homoioteleuton 3 ** 

marg = margin 

poss = possibly 

prob = probably 

scr err = scribal error 39 

transp = transpose 

uncert = uncertain reading 

4- = adds 

- = omits 


36 It is to be noted that only additions clearly deriving from another hand 
than the copyist’s are denoted as ‘later additions’. 

37 The remark ‘ditt’ is only made, when the dittography is indisputable, but 
not when the same word is obviously repeated only in order to fill a line (com¬ 
monly in MS. M). 

38 The remark ‘homoiot’ is only made, when the text clearly is in disorder, 
due to a homoioteleuton; doubtless, several other variant readings are caused by 
homoioteleuta, but since the text nevertheless is fluent, it appeared dangerous to 
define the reading as definitly due to a homoioteleuton. 

39 Omissions of words in the MSS. are, of course, not designated at ‘scribal 
errors’, nor are grammatical errors; the remark ‘scr err’ is restricted to corrupt 
words, indisputably caused by a copyist’s mistake. 
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I 


* rntt> 

tps^jfp^rv&P 

vn^S -wKpn onam 
mt> ftfbv n;Vy o\*vr» t 
:nw^ ^nan oi»t» 

&&♦$ tt$8h$p nKtepn 

ornbisnrr 
fibvsippyiyvm 
f N \JTM2 S|fc^ Vjn£> 

e^s?TO v rwlKffi? 

pm™ 

D7»W13 W H* TyjKS 
U379*tfiVy7»KriTtn 
Di)N tear? o?y? *$ 


ftWrn’nrrTDtai rrma 
N7>y^nyvnp©ijn 
*pia&n v '.Pt< *>a->a wi 
ftWfywpVTOPV*. 

xyipw>T>ra3 
y— 7 d pKKvneft$ir 
;e>W?aa wV t^ns 

bftnn^bp*S^n>nt5* 
O'tttthD^V# OTW TO*1. 
jirrnbp^WtfW 

Kitap»*n^f n^nS^/v 

%n*t|mSai, c a#«s 

rKr^tt^nypnag? 

!pbtp?w 

nJ^nyn'Varin^tftSp 

'^••^ibinftTi P ftVao 


British Museum (London): MS. Or. 1067, p. 100 b. 
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vn?* y* h *t) )»»\v2%v e*»t4a 

* 0 ?)" "J> •n'sxy t :, y*>s nooov-fw wnai? v 
nw ; • • " v ^o>po *j)» »v t»j?x *rn3 

’ i5T» 30 T>t *n?a? Wt? f'VVT 
■ywovvio?* / ;, 3 t>np'‘^'-^'isr) nirop* V r,i'inv 
v rjni»? •'u>t> Otfj'nn OY ->“0 nr>©7> I?) -or> ny y T^& 
^>»9>9 053?) r-*>)p?9.» 7>??n v?y o>) iron o^r>i?p53? 
57 >rr» y»nx >3 o-umo i\ax»u? V» oiutt n*y»i nyot? 

ioju) 0*^5 n'la r>^y o*nn?) 'pvj '?+>&> 
■0*13 fa •y'tay? ia.o rev y>‘x>i<iej oto>.o'v.&o oy 
r ftW-WT) n^rj? ^OOp Y"’^ ?VOU> >»3Pa 

olp>y»wo*>» v ^*voY>) nYvaoo? najwso iv*» "oi> 
*«y? pm? yt* u*ioj om o*ano n*>ar*ns "?>k 
T'h ^ 3 * 0)3 'y* V"P 3 3 iT?>» pi? XT pi >3 VJJiPO 

yofe#* *ye -jrw'y* t» wp T*? *3^3 os* -pen 


’ovnfco y>"»y^ pi?‘t?tt? w?)n y*> rvteso y>V9*j> 
jo-j^a-p?^ *)»-jra o*xa^n ip yopi 

tawow 4 o*aa?o o?\3y>) yon t«u> w?? n^o) yn 
^iyn y>oi yc^^r* ii? maoa on>P1 'onpr* y»'n 
»o?p 9 o-an? ■ virao vso xs'^m) nor? ^to pj 
ippwa? o?*aa jti?*i 3 on v pt»^ i^at? yvn, 

o*w?j^aj> siiopiois >vt^ ooa pi? on?aj) no 
- • ai u?o '^D J 33 on ort? nip rt 

* o*t»p ,^T ortaao*vt?> oy^-ao*n»t? 

; '^ ,s& or> ' :>, T > V :r ' 5 


Bodleian Library (Oxford): MS. Opp. Add. Q°. 28, p. 36 b. 
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j)roby ^Jpmpj/wa fM/j 2U 

* ^ * '/> . }/j spjJw •/> fi&r •+& Jw at/fa* 

|W U Jv/tljp’JMt/o?*' / c j/ 

' f'JJPJ * JPvJjMjVJ/dfi) •PJj/yji f/ph jt/pjd) Jfap S'/fcJ 

^xzjcjlttfw jfyfvv 11 /vy rfy •/& / wiud iva*#'*' yj%} 
tS)' nk jvfo'J** f< * tjyj'/jJrt#'J%v v/j'J&J # 7 J 
-pJVPJfijA iOp/rfj* 4>*fy WAPjMJfil/M W'J& ywt b Ifi? 

•Wj fi/(h'jOv O'MijW fop KW'JjjJ* dJjiuii'/W yOX>(M'PwJ' 



o&y J&1 o’Jyry 9fin vx+Jj&r 

Jty&p aMPjyXWjjo vw/ol&p) vVjvv o>*H'?kfa 
?:/>'£% Q‘%ip ofay +u- cJwJv owt/to tyjff&pfwtk* 



£»%?>&&& v*tip*yli> ry&tfsjXA wityjyv w»wo>i?yv 
ph* V'^ jyifioylvpijh/V' i/J/OPj* ‘jMW)o 
twfa* fapjo&e** fa'p*p2 wjy' t \ljzjj jv roP 

- t- . . --- tL / 1 - -y/ 

y</ 


?■ 



'/J <yJ&)W jff iv )jfiw ‘'t/jojiiLfi Tfywhvul p* 

illppk)/WW 'ht’VWjS'l&J 'VJ*&'j)WrWP y* 

vfj\ jXj jpvJpji&l ha iPffijtf/*yj»£pJd?jfay' 0*0 w j 

JMPJ*/ fa* idft&X'J JP’lV Jl'VWj'S&jn *hpf ,u J{,V/ tyj yfjfl ojrf 
aJfjPZ o oJudtvjv/ fa'jfijjjjj eJjys’J WVtfaeyji/jvpxJ' 
jsrffr •*ulp'foj*livdj fyj'jjffip ‘Mb*? wjjfr'M MPPjfi '•*&* 

IPpj fa > jHitJ J *Ju> Jjjfa/l /ffifjpo aj eJ‘f& 'WpJjjjJm p2w/2> 

y)0j yjptJ'>ypyj)VM* ato&w&f* <& 


s* 


Jewish Theological Seminary (New York): MS. 4074, p. 23 b. 
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'PSWT'tW^ / ^k;, 

j *-?5.n •*«> ^W V’/yTMiK^. '*“ ‘ 

•w— ^ j* • 

rr \N>o ^WW^'W' Oy 

£ **N ihn'WW TOS 1 ^^ r V}W 9 P' 

£-rny'v' w^'^Wpv.V'* ^ *w$ 

V T'»r> ■* w -^*?> vw “9*^ yN ^Hfcft 1 v 

* s. v P odw tW& W&s> n " yryotfi \ 


p\ 

/> 


V 


V 

T,y 


':\ • 




University Library (Cambridge): Fragment T-S H 8 92 . 
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TRANSLATION WITH NOTES 


THE EVENING PRAYER FOR THE SABBATH 


I. And the IPrayerl Order of the Sabbaths is as follows: (The congrega¬ 
tions! enter the synagogues on the eve of the Sabbath 1 * * * * * * VI II, , and pray 2 the 


l. 1 As regards the origins of a Friday evening synagogue service, the sources are 

very scanty. It is well known that the Kiddush ceremony, by which the holiness 

of the Sabbath is proclaimed - a ceremony that plays an important role in the 

synagogue celebration of the Sabbath eve, according to SRA (see infra, §§ IX- 

XII: cf. § IX, n. 1) - is traced back to the time of the Great Synagogue in B. 

Ber. 33 a: but this ancient Sabbath inauguration rite was obviously originally 

connected with the ordinary Friday evening meal in the home (cf. M. Ber. 

VIII, 2; B. Pes. 101 a: see also Mek., Jethro, Ba-hodesli, VII, p. 229). To judge 
from a famous statement by R. Eliezer b. Zadok (T I), it would seem that there 
was no synagogue gathering on the Sabbath eve at the time of the Second Temp¬ 
le: for he reports that his father, who lived just before its destruction, ‘used to 
pray a short Tefillali [see infra, § V, n. 1] on the eves of the Sabbaths: “And out 
of thy love, O YHWH our God, wherewith thou hast loved thy people Israel.. 

(on nuriNu ij’n'jN inanKoi mnnrc ’Wa mxp n*?Dn WanD mn 
. . . *ioy , T. Ber. Ill, 7; as for the text, see J. Heinemann, in REJ 125, 

1966, p. 104, n. 3), and this habit of R. Zadok’s appears to indicate a private 
Friday evening prayer (cf. L. Herzfeld, Geschichte, II, 1857, p. 209; J. Heine¬ 
mann, in JJS 13, 1962, pp. 23 ff.; ibid., in REJ 125, 1966, pp. 101 ff.); in this 
connexion R. Zadok ‘recited over the cup [the Benediction] “who hast sanctified 
the Sabbath day”, without a concluding Benediction’ ("irct* to in onn ’pyi 
omn narcn or ns rcn*p, T. Ber. loc. cit.). A non-synagogical Sabbath 

eve celebration could, of course, take place in circles of pious communities 
(nnun; see I. Elbogen, in Festschrift ... /. Lewy, 1911, pp. 173 ff., spec. pp. 
180 f.; ibid., JG, p. 107; J. Neusner in HThR 53, 1960, pp. 125 ff.; J. Heinemann, 
in JJS 13. 1962, pp. 23 ff.; cf. also J. Danielou, in CS 4, 1950, pp. 293 ff., spec, 
pp. 301 ff.). In the habits of such communities the incitement to a more regulated 
synagogue service on the Sabbath eve might be seen (cf. I. Elbogen, in Fest¬ 
schrift ... I. Lewy, pp. 180 f.; K. Kohler, in HUCA 1, 1924, pp. 387 ff., spec. pp. 
408 f.). However, if the words of R. Eliezer b. Zadok seem to point to a private 
Sabbath eve celebration in the home only, another Tannaitic authority, R. Jose b. 
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Afternoon Tefillah 3, the Eighteen [Benedictionsl 4 , according to custom 5 . 
And he that lights a lamp 5 for the Sabbath is obliged to recite a Bene- 


Judah (T2), has given us a likewise famous dictum, mentioning the ‘two minister¬ 
ing angels, who accompany [each] man on the Sabbath eve from the synagogue to 
his home' (in’i'? nojon n’:o w"yn dtk' 7 j’lbo rnrcn ’oxbo ’arc, 
B. Shab. 119 b), thus indicating a synagogue service. Parallel with such a state¬ 
ment are those traces in the Tannaitic literature of a gathering in the ‘school- 
house’ (tf-non n*»a) on the Sabbath eve. Thus, in T. Ber. V, 3 wc find an utterance 
by R. Judah (T2) to the effect that ‘guests who used to be invited to a house¬ 
holder ... moved at nightfall to the school-house, whereafter they returned and 
recited the “Sanctification of the [Sabbath] day” over a cup of wine’ ( 1 ’miK 
iaizn nin rcnon norcn oy npy..,n , an 'jya paioa I’m? 

□ l’n nsmp i*by onoiK onn nK on*?). A similar implication is sugges¬ 
ted in Y. Sot. I, 4 (16 d) and Lev. R. IX, 9, where R. Meir (T 2) is mentioned in 
connexion with school-house instruction of this nature. Now, it is possible that 
I. Elbogen is right, when he states that the Friday evening synagogue service was 
in use earlier in Babylonia than in Palestine (Festschrift ... I Lewy, p. 181), al¬ 
though it seems that the sources on which his opinion is founded (Y. Ber. VIII, 1 
[11 d]: Pes. X, 2 [37 c]) give no definite proof, but only an indication It is true, 
at all events, that a quite certain testimony to a Sabbath eve synagogue service 
has reached us through two Babylonian Amoraim, Rab (BA 2-3) and Samuel 
(BA 2-3); they speak about ‘people who have recited Kiddush in the synagogue' 
(nojsn n’na oik B. Pes. 100 b). And here in SRA (II, §§ I- 

XII) this Evening Service in the synagogue is regarded as a matter of course. 

2 The verb ‘to pray’ (bbsnn) has in SRA mostly the technical connotation ‘to 
pray the Tefillah’ (cf. SRA Hede 8*»A Comm., p. 70; see also infra, § V, n. 1), 
although, naturally, other Biblical aspects of ‘prayer’ in a wider sense are hidden 
in this special meaning (cf. thus e.g. D. R. Ap-Thomas, in VT 6, 1956, pp. 230 
ff., ibid.; in JSS 2, 1957, pp. 128 ff., spec. p. 135). 

3 The usual Afternoon Tefillah for week-days has been treated in the first 
part of SRA (§§ LXXXIV-LXXXIX). 

4 The text of the Eighteen Benedictions, as well as the order of their correct 
performance, is recorded in the first part of SRA (§§ XXX-LX; see further in¬ 
fra, § V, n. 1). 

5 ‘According to custom’ (amoD) means in SRA ‘in accordance with the adop¬ 
ted, general or local, practice’ (cf. JE, IV, pp. 395 ff.; EJ, XII cols. 4 ff.). 

6 When the Sabbath lamp is mentioned in the Mishnah (e.g. in Shab. II, and 
III, 6), only its appurtenances are discussed, such as the kind of wick and oil to 
be used, whereas the custom of kindling the Sabbath lamp is taken for granted. 
Nothing about the origins of the Sabbath lamp can be stated for certain. It 
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diction 7 : 

Blessed art thou, O YHWH our God, King of the universe, who 


is possible that M. Friedmann is right, in assuming (JQR [O. S.] 3, 1890-91, pp. 
707 ff.) that the kindling of a light on the Friday evening may be traced back 
even to pre-Mosaic times - a memorial of ‘the world’s illumination and consecra¬ 
tion’ (op. cit., p. 714) - even though his Haggadic support (Gen. R. LX, 16) may 
be a legendary one. Josephus testifies that the custom of ‘lighting lamps’ (Xdxvwv 
avaxadaeis) in connexion with the Sabbath was widely spread in his days; 
testimonies are found also in the works of Tertullian and Seneca (see J. Mann, 
in JR. 4, 1913-14. p. 515). When the Talmudic authorities later discuss questions 
about the Sabbath lamp, a main problem is, whether the kindling of it should be 
regarded as an ‘obligation' ( nain ) or a recommendation, a ‘meritorious act’ 
(nua ; see B. Shab. 25 b and infra, n. 8; cf. also Tosaf. ad Shab. 25 b, s.v. 
np7nn see further J. Z. Lauterbach, Rabbinic Essays, 1951, pp. 454 ff.). The 
lighting of the Sabbath lamp was originally confined to the home; it was in¬ 
cumbent on the house-wife (M. Shab. II, 6). When a Friday Evening Prayer was 
incorporated with the synagogue services, the kindling of a Sabbath lamp, 
evidently, was likewise. The early Karaites, as is well known, objected to the 
kindling cf Sabbath lights, but this fact need not have been a decisive reason 
for an incorporation of the rite in the Rabbinic synagogue service (cf. S. W. Ba¬ 
ron, SRH, VII, pp. 71 ff.). Neither the Mishnah nor the Talmudim give any 
prescriptions as to the number of Sabbath lamps (cf. J. Z. Lauterbach, op. cit., 
pp. 468 f.): and here in SRA MSS. M and O simply say ‘the Sabbath lamp’ 
(naff *7ff nj), whilst MS. S (as well as later MV, p. 80, and SR. p. 239) say ‘a 
lamp for the Sabbath' (naff*? nj). Nothing is recorded here about the appear¬ 
ance of such Sabbath lamps (see, however, F. Landsberger's fine study on the 
origins of the ritual implements for the Sabbath, in HUCA 27, 1956, pp. 387 ff.). 

7 The verb Tna is here, as mostly in SRA, used in a sense that could be 
described as ‘delocutive’ (see D. Hillers, in JBL 86, 1967, pp. 320 ff., spec. p. 324), 
meaning ‘to recite a prayer commencing with Tina’, i.e. recite a ‘Benediction’ 
(nana). 

Within the Jewish liturgy the nana is ‘die Grundform des Gebets’, as I. El- 
bogen rightly characterizes it (JG, p. 4). The prototype of the liturgical nana 
is, as could be expected. Biblical, e.g. Gen. 24:27; Ex. 18:10 (see J.-P. Audet, 
in RB 65, 1958. pp. 371 ff.), although the different types of liturgical mana 
are patterned on models not found verbally in the Bible (the development of the 
liturgical mana is carefully analyzed by J. Heinemann (PPTA, pp. 52 ff.). As 
early as in TY the liturgical mana are described in technical terms; a distinction 
is made between a ‘short type’ (nxp yaoo), beginning with ina only, and a 
‘long type’ (Tinx yaoo). which not only begins with Tina but also contains a 
special ‘conclusion’ (mnn , omn) with a re-newed Tina (Y. Ber. I, 8 [3d]; cf. 
B. Ber. 12 a). 
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hast sanctified us by thy commandments, and commanded us to 
light the Sabbath lamp**. 


In the Amoraic discussions on the moia it was maintained that in every Bene¬ 
diction mention should be made of the Divine name (Rab’s view) and the Di¬ 
vine kingdom (R. Johanan's view, B. Ber. 12 a; cf. infra, § XLI1I: cf. also E. J. 
Wiesenberg, in JJS 15, 1964, pp. 1 ff., spec. pp. 5 ff., and J. Heineman, in JJS 
15, 1964, pp. 149 ff.): and these are the characteristics of the well-known intro¬ 
ductory formula: ‘Blessed art thou, O VHWH our God, King of the universe’ 
(obiyn t'jd ” nm< in:). This is not the place to analyse the for¬ 

mula in question, a task which has already been undertaken by several scholars 
(beside the studies referred to above and those mentioned in SRA Hcdc e ard , ln- 
trod., pp. XXXIII ff., see A. Spanier, in MGIVJ 80, 1936, pp. 339 ff.; L. J. Licb- 
reich, in HUCA 18, 1944, pp. 177 ff.: E. Werner, in HUCA 19, 1945-46, pp. 
275 ff.: Sh. H. Blank, in HUCA 32, 1961, pp. 75 ff., and J. Biekerman, in RB 
69, 1962, pp. 524 ff.). Recently especially the latter part of this formula has been 
much discussed, viz the term o'piyn . J. G. Weiss (in JJS 10, 1959, pp. 169 

ff.) regards it as an anti-Gnostic protest against the thought of ‘God as divorced 
from the world' (p. 171), whereas C. Roth (in JJS II, 1960, pp. 173 ff.) suggests 
a Zealot influence in the liturgy: J. Heinemann (in JJS II, 1960, pp. 177 ff.) 
holds that it is a protest against Roman Emperor-worship. All these scholars 
tend to lake the expression as meaning ‘King of the world', i.e. ‘King of this 
world'. However, on the basis of the fact, inter alia, that □ ’jiy in Biblical texts 
evidently is found in a spatial as well as in a temporal sense, E. J. Wiesenberg 
(in JJS 15, 1964, pp. 1 ff.) concludes that ‘there is no sufficient evidence to de¬ 
termine whether the liturgical mclckh ha-'olam primarily denotes “the King of 
the world" or "the King for ever'” (p. 52): he regards the expression as an anti- 
Gnostic protest against the idea of a God being a demiurge of this world only, 
and takes it in the sense ‘the King of the entire universe' (p. 55). And the last 
word in the discussion of this term has not been said: see further arguments by 
J. Heinemann. in JJS 15, 1964 (pp. 149 ff.), and by E. j. Wiesenberg, in JJS 17, 
1966 (pp. 47 ff.). 

8 This Benediction (see supra, n. 7), over the kindling of the Sabbath lamp - 
a Benediction in which this kindling is regarded as a Divine commandment 
(13 1 X 1 ) - is not found in the Talmudim or any other source prior to SRA (cf. 
J. Z. Lauterbach, Rabbinic Essays, 1951, pp. 459 ff., particularly pp. 459 f., n. 98). 
And thus, the mediaeval liturgical commentators refer to this Benediction in the 
name of Rab Amram: so Rabiah (I, § CXCIX, p. 264): Sefer ha-Yashar, Respon- 
sa (§ XLV, 4, p. 82: cf. L. Ginzberg, Geonica, I, p. 209): ibid. (§ XLVIII, 5, p. 
99): Tosaf. ad B. Shab. 25 b, s.v. nmn ). In Halakot Gedolot (I, p. 168), however 
it is referred to in the name of Rab Natronai. An interesting note on later oppo¬ 
sition to the recital of this Benediction by ‘Rabbenu Meshullam’ is recorded in 
Or Zarua 1 (II. § XI). In a preserved responsum by Rab Sherira and Rab Hai 


6 



And what is the reason [for reciting such a Benediction! 0 ? Since it is 
an obligation; for thus we read lin the Talmud!: The lighting of a lamp 
on the Sabbath is an obligation; for Rab Judah said in Samuel’s name: 
The lighting of a lamp on the Sabbath is an obligation 10 . And the scho- 

(T eshuhot Musafia ^ No. LXXXII and Sliaare Tcshit bah Leiter , No. XCI [only R. 
Hai]) we find that it was discussed in Geonic times, whether the recital of the 
Benediction over the Sabbath lamp was to be regarded as an ‘adopted practice' 
(Kinan) or as a ‘law', a Halakali (Kno'pn). 

9 In the text of the Benediction connected with the Sabbath lamp it is expli¬ 
citly said that the kindling of the Sabbath light is a Divine command. This com¬ 
mand is not found in the ‘Biblical Law' (nnaa® rmn), but is part of the ‘Oral 
Law' (hd Vyntf nmn), which, according to Jewish tradition, was given by God 
to Moses together with the Holy Writ, and later orally transmitted, as stated in 
M. Ab. ! (see e.g. J. Newman, Halacliic Sources , 1969. pp. 1-37: for further 
literature on the transmission of the Halakali, see J. Maier, GjR, p. 125, n. 14). 
In Mishnah and Baraita such oral laws were laid down, among those several pre¬ 
scripts about the Sabbath lamp (cf. M. Shab. II and III). When the Amoraic 
scholars later studied these oral laws, which were carefully observed in their 
time, they searched the Scriptures, as did the Tannaim earlier, in order to find 
Biblical proof and support for laws and customs already prevailing: thus they 
undertook renewed Biblical studies and interpretations (rntzm: cf Ch. Albeck, 
EinfMining in die Mischna, 1971, pp. 56 ff., spec. p. 70). 

The question ? oyo no (‘What is the reason?') is well known already in works 
from Tannaitic times, and very frequently used in the Amoraic literature (see W. 
Bacher, ETjT , I, pp. 66 f.. and 11, pp. 69 ff.). Here in SRA, as mostly in the 
Babylonian Talmud, ?oyo no introduces a search for ‘sachlicher Grund’ (W. 
Bacher, ETjT. II, p. 72) for a certain law or practice: this ‘sachlicher Grund’ is, 
however, inseparably connected with the supposed ‘biblischer Grund’. These two 
meanings can hardly be isolated from each other in such a definite way as W. 
Bacher tends to take it (see Ch. Albeck, op. cif„ pp. 70 ff.). 

10 In this first Talmudical text, B. Shab. 25 b, the point under discussion is, 
whether the lighting of the Sabbath lamp is an ‘obligaton’ (nmn) - an opinion 
held by Rab Judah (b. Ezekiel, BA 3) in the name of Samuel (BA 2-3), accord¬ 
ing to SRA, although our Talmud text records this as an utterance by R. 
Nahman b. R. Zabda (BA, only cited here in the entire TB) in the name of Rab 
(BA 2-3): others state R. Nahman b. Raba (BA, only cited here in TB) in Rab's 
name (cf. R. N. Rabbinovicz, Variae Lectiones . Shab., p. 24 a, lilt, kaf) - or the 
command is to be regarded as a recommendation, a ‘meritorious act' (mso) - 
an opinion held by Abaye (BA 3-4). The former opinion prevailed, and is here 
maintained by SRA. In support of this view our text goes on adducing two 
other Talmudical passages, where the prevailing opinion receives support by 
means of ‘Scriptural interpretations' (mwn). 
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lars found support for it in the Biblical verse. And thou shall know 
that thy tabernacle shall be in peace 11 . Therefore it is compulsory to 
recite a Benediction. And if you say, ‘Where (in the Lawl did IGodl 
command us?', Ithc answer is that it is concluded! from what Rab Awia 
said in Rab's name: lit follows! from. Thou shaft not depart I from the 
sentence which they shall shew thee 1. And Rab Nahman b. Isaac said: 
lit follows! from. Ask thy father, and he will shew thee 12 . 

II. And on the eve of a Sabbath they pray earlier Ithan on weeks-daysl. 


11 The first Biblical interpretation, which SRA cites from B. Shab. 34 a in 
order to give force to the view that the kindling of the Sabbath lamp is compul¬ 
sory, offers a Scriptural text (Job 5:24) against which the obligation ‘leans’, i.e. 
a Scriptural intimation or ‘support’ (KnaaoK). The principle nddook seems to 
have been unknown to the Tannaim (sec S. Zeitlin, in JQR 19, 1928-29, pp. 263 
ff.: cf., however, B. Elizur-Epstcin, A Chapter of Talmud, 1963, pp. 21 IT.), but 
it is the more common in the Amoraic literature. It is, as shown by W. Bachcr 
(ETjT, II, pp. 13 f.), a nomen actionis to the Aphel of the root Too, which means 
‘die Anlehnung eincr traditionellen Satzung an einen Bibelsatz. dcr jedoch nicht 
als biblischer Beleg fur die Satzung gelten kann’ (p. 13). In our Talmud text this 
Biblical support is adduced in the name of R. Joshua b. Levi (PA 3); its meaning 
is probably that the absence of a Sabbath light, being a representative of Heaven¬ 
ly goodness, joy and pleasure (cf. e.g. Gen. 1:4; Ps. 97:11; Est. 8:16), would be 
inimical to the true character of the Sabbath eve, as well as to the peace of the 
house in which the Sabbath is celebrated (see She’eltot, No. 63, ad B. Shab. 34 a; 
cf. also Or Zaura \ II, § XI). Since the Amoraic scholars found Biblical support 
for regarding the lighting of a Sabbath lamp as an obligation, it follows as a 
matter of course that the recital of a due Benediction is also compulsory. 

12 The second Biblical interpretation, quoted from B. Shab. 23 a to support 
the view that the kindling of the Sabbath lamp together with the recital of the 
connected Benediction is an obligation, contains two Scriptural passages: one 
cited in the name of R. Awia (BA 4) in Rab’s (BA 2-3) name (MSS. S and O 
(MS. O. makes no mention of Rab], whereas MS. M only mentions Rab), Deut. 
17:11, and the other in the name of Rab Nahman b. Isaac (BA 4), Deut. 32:7; 
in our Talmud text the latter, however, is ascribed to R.Nehemiah (T2). In the 
Talmudical context the matter dealt with is the Scriptural basis for a Benedic¬ 
tion over the ‘Hanukkah lamp’ (nman ^ u) - a subject naturally related 
with the Benediction over the Sabbath lamp (see a parallel relation in M. Shab. 
II). The reason for citing these two Biblical verses is obviously that they are 
regarded as a sanction for Rabbinical teaching, so as to say that the Rabbinical 
observance regarding the Sabbath lamp is implied in the Biblical text itself. 



For thus we read lin the Talmudl: As for ushering the day in, we make 
it as early as possible; landl as for ushering the day out, we make it as 
late as possible, so that it may not seem like a burden 1 . And R. Jose 
said: May my lot be of those who usher the Sabbath in in Tiberias, and 
of those who usher the Sabbath out in Sepphoris 2 . And thus they do, 
and thus is the custom 3 . 

III. And the agent of the congregation 1 stands up and begins: ‘And he 


II 1 In B. Vom. 81 b it is stated ‘that from the profane [time] one should add 
to the holy one’ (tfnpn *?y ’MnD 7 > d * 01 arc ). In order to demonstrate, ac¬ 
cording to this principle, that the Friday Afternoon Prayer should be held as 
early as possible (cf. Manhig, HSh, § II, p. 37), SR A here refers to two well- 
known Talniudical dicta, of which this one is the first. It is quoted from B. Pes. 
105 b, but its text differs somewhat from what we find in our Talmud, where the 
version runs: ‘As for ushering the day in, the more we make it early the better, 
whereby we show our reverence for it . ..’ ( 7 2 1 0TpoT noa ’jd , koi ’ ’ i ■> y 
...n'V v»iy m ^). The same statement is quoted also in § XXXV 

infra as an argument for an extra late Evening Prayer on the Sabbath eve, but 
here too it differs in a similar way from our Talmud text. In the Talmudical 
context the point under discussion is the recital of Kiddush: this should be per¬ 
formed as early as possible, and could not be deferred until the following mor¬ 
ning, as could the Hah dal ah. (Parenthetically it might also be noted that MS. O 
has an interesting variant to the common reading koi’ ’piUK, ‘as for ushering 
the day out', found in MSS. M and S, viz koi ’ * p* sk . The spelling ’p’DK 
is found in Y. Pe’ah VII, 20 b, line 8.). 

2 The second Talmudical dictum (B. Shab. 118 b), quoted in this paragraph, 
is taken from a collection of utterances by the famous Tanna, R. Jose (T2), in 
which he gives eloquent expression to his deep reverence for the Divine com¬ 
mandments and his zealous will to fulfil them. In the dictum quoted he uses 
two illustrations, to express his longing for a Sabbath as lengthy as possible: the 
city of Tiberias, lying in a valley, where the Sabbath of necessity is inaugurated 
earlier than in the surrounding places; and Sepphoris, situated on a mountain, 
where the Sabbath termination is especially late (cf. Y. Ber. IV, 1 [7 c]). 

3 See supra , § I, n. 5. 

III. 1 ‘The agent of the congregation’ (Hebr. *n:is : Aram, 

cf. Greek ayye\o$ £xK\T)aCas in the New Testament, Rev. 

2:1,8, 12, 18; 3:1, 7, 14) is the chosen emissary, whose primary function is to ‘offer 
up’ (cf. the term »np, ‘he who offers up [prayers]’, Y. Ber. I, 8 [3 c]) prayers 
and supplications on behalf of the whole congregation (M. R.H. IV, 9; Meg. V, 5: 
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being merciful ’2. And Ithe members of the congregation! answer [after 
him; then he says]: ‘Bless ye’3. And the sexton 4 begins and says: ‘who 


Y. Ber. IV, 5 [8 b]). Originally the function as ms was occasional, i.e. 

non-professional (cf. I. Elbogen, JG, pp. 4S7 ff.): it was discharged by anybody 
who possessed the due qualifications (cf. L. Landman, in JQR 62, 1971-72, pp. 
156 ff.: see also H. L. Strack - P. Billerbeck, KNT, IV, pp. 149 ff., where also 
a survey is given over the emissary's duties according to the Talmudical and 
Midrashic literature). In Amoraic times, as it seems, the obligations of the chosen 
agent were more and more taken over by the professional 7 Tn , ‘sexton’ (see 
infra, n. 4: cf. I. Elbogen, JG, p. 57S, n. 5: see also SRA Hedc e ird , Introd., pp. 
XXX f.): and from Geonic times we find several examples of this tendency (e.g. 
P.R.E. XII, XVI; Sof. X, 6 : XI, 4; cf. L. Landman, op. cit., pp. 158 f.). As for 
SRA , it appears that the terms max and jin are used interchangeably 

and in reality denote the same functionary (see e.g. SRA, 1 §§ I, IX and XIV) 

2 In conformity with the order for the daily Evening Prayer (SRA, part I, 
§ XCI) the Friday Evening Service proper begins with Ps. 78:38, followed by 
Ps. 20:10. Reasons for this practice, first recorded in SRA, are found in several 
later works, e.g. Abudarham (pp. 137 f., and 144); Manhig (HSh, § II. p. 37); 
MV (p. 77). Cf. I. Elbogen, JG, p. 100, and SRA Hedcgard, Comm., p. 163. 

3 The first part of this invocation, ‘Bless ye YHWH’ (■» ’ nK lana; cf. SRA 
I, § XCI), is taken from Neh. 9:5, there forming the introductory call to wor¬ 
ship of the Prayer of the Levites (Neh. 9:5-37), a section which obviously has 
served as a pattern for the arrangement of the liturgical recital of Shema < with 
its Benedictions (see further infra, notes 7-11; cf. L. J. Licbreich, in HUCA 32. 
1961, pp. 227 ff.). The entire invocation ‘Bless ye YHWH who is to be blessed’ 
Omaon nK ia*ia) is recorded in the Mishnah in the name of R. lshmael 
b. Elisha (T 1-2; Ber. VII, 3; see also Y. Ber. VII, 4 [11 c]: B. Ber. 49 b: 50 a: cf. 
further I. Elbogen, JG. p. 17). The response of the congregation, ‘Blessed is 
YHWH who is to be blessed for ever and ever’(nyi o'? ynaon ’ * ins), 
is found in SRA I, § XCI: it is based on Deut. 32:3, according to Sifre (ad loc.). 

4 From this passage, as from many others in SRA (cf. supra, n. 1), it is evident 
that the ‘sexton’ (Hebr. 7 m: Aram. K)in : Greek imr)p£TT)c; ; cf. in the New 
Testament Luke 4:20) in Geonic times fulfilled obligations, which were earlier 
incumbent on the non-professional ‘agent of the congregation’, max 

(cf. 5R/4 Hedeg4rd , Introd.. pp. XXX ff.: L. Landman, in JQR 62, 1971-72, pp. 
156 ff.: as for the functions of the 7 tn in earlier times, see e.g. H. L. Strack - 
P. Billerbeck. KNT, IV, pp. 147 ff., and I. Elbogen, JG, pp. 485 ff.). The word 
7 m is often derived from the root Kin (so Strack - Billerbeck, KNT, IV, p. 
147, n. 1: cf. I. Elbogen, JG, p. 578, n. 3, where 7 in is traced back to Assyr. 
huzanu, ‘Aufseher’), but might as well be put in connexion with Arab. ^1 ai- , 
‘sexton’, as suggested by M. Fraenkel (in HUCA 31. 1960. pp. 68 ff.). The trans- 
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at thy word bringest on the evening twilight’ 15 . And he that says ‘who 
finished his works’ makes a mistake. For they asked before Rab Natro- 
nai* 5 : Should one say ‘who finished his works’ on the Sabbath eve? And 


lation ‘sexton', which seems to cover best the original functions of the 7 in, is 
used also in the present work, although the obligations of the-mas are 

included in the duties of the sexton, according to SRA (for a surVey of the later 
development of the ‘sexton's’ functions, see e.g. S. W. Baron, The Jewish Com¬ 
munity, II, 1942, pp. 100 ff.: Ill, 1942, pp. 135 ff., and L. Landman, in op. cit., 
pp. 156 ff.: 246 ff.). 

5 According to M. Ber. I, 4, the recital of Shema < (cf. infra, n. 9) in the even¬ 
ing should be preceded by two Benedictions, and followed by two (cf. infra, § IV). 
The texts of these Benedictions are given in full in the first part of SRA (§ XCI), 
and commented on in 5/?/I Hcdc s ird , Comm. pp. 163 ff. (see also the notes on 
the recital of Shema* in the Morning Service, ibid., pp. 36 ff.; beside the studies 
mentioned by D. Hedegard, see especially J. Blau, in REJ 31, 1895, pp. 179 ff.; 
M. Liber, in REJ 57, 1909, pp. 161 ff.; ibid. 58, 1909, pp. 1 ff.; J. Mann, in 
HVCA 4. 1927, pp. 245 ff.: Z. Karl, Mehkarim, 1951, pp. 23 ff.: J. Heinemann, 
PPTA, pp 13S ff.: L. J. Liebreich, in REJ 125, 1966, pp. 151 ff.). The Bene¬ 
diction here mentioned, ‘who at thy word bringest on the evening twilight' 
(o’any amyo naia -iwk), is the first one of those two introducing the 
recital of Shema* in the evening (see further infra, n. 7), thus corresponding to 
the Benediction ‘who formest light’ (tin nai’) in the Morning Prayer (SRA 
I, § XX). 

6 Rab Natronai b. Hilai Gaon, the predecessor of Rab Amram as president 
of the Sura academy, officiated probably from 853 to 858 (cf. EJ, VII, cols. 315 
ff.). Although the period of his Gaonate was short, he became famous as the 
author of a large number of responsa; about 300 of these responsa have been 
preserved (cf. J. Muller, ERbG, pp. 100 ff.: SRA Hedc ga rd , Comm., p. 5). From 
an obscure passage in lggeret Rab Sherira Ga'on (p. 115), L. Ginzberg states, not 
only that ‘the relation of R. Amram to his predecessor, R. Natronai, was surely 
not a friendly one' (JQR 33, 1942—43, p. 323), but also that the original SRA 
did not contain any of those about 30 responsa by R. Natronai found in the 
preserved MSS.: in fact, that it was ‘without any reference to the geonic res¬ 
ponsa’ (ibid.). True, the latter statement is based also on other arguments, 
and that this theory could hardly be refuted by definite arguments, it must be 
maintained that this is nothing but an hypothesis, the proofs of which are 
lacking. Thus, if SRA was written by ‘the School of Rab Amram', the difficulty 
is immediately solved: and, on the other hand, if Rab Amram really is the ori¬ 
ginal author of SRA, why must the enmity towards Rab Natronai have been 
of such a dramatic character, as to exclude all highly authoritative responsa of 
a fellow-offical? In the first part of SRA eight responsa by R. Natronai are pre- 
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he replied thus: It is the practice in the two academies that both on a 
week-day and on a Sabbath they say nothing but ‘who at thy word 
Ibringest on the evening twilight]’?. And one recites: ‘With everlasting 
love’ 8 etc. And they perform the recital of the Shema c $; then [follows] 


served 6SR/4 GoIdschm,d \ i ntr0( j M p. li), i n the Order of Sabbath Prayer eleven 
responsei of his are found (§§ III, IV, VIII, X, XIX, XXVIII, XXIX, XXXI, 
XXXVI, XXXIX and XLII: unfortunately two of these are not listed in 
SRA Goldschmidt f j oc cit ) 

7 According to 5R/I and to the responsum by R. Natronai quoted (cf. supra, 
n. 6), the first of the two Benedictions preceding the recital of Shema * in the 
Sabbath Evening Prayer should be nothing but the corresponding week-day Be¬ 
nediction, i.e. ‘who at thy word bringest on the evening twilight’ (nain 

DUiy a’*iyo ; cf. B. Ber. II b; 12 a). This view of his is quoted in the names of 
‘Rab Natronai and Rab Amram’ in Manhig (HSh, § II, p. 37); Rab Natronai’s 
responsum is cited in < ltlim (p. 172), anonymously also in Tesliubot Mu,lcr (No. 
CVII). The Benediction rejected by SRA and Rab Natronai, ‘who finished his 
works’ (l ’rcyD n^D *iwk), is found in Siddur Kadmon (p. 74: cf. 5/?/l Go,dsi:hmi<Jt . 
Introd., p. 8, n. 4), as well as in SRS (p. 110). This Benediction, found also in 
the Italian rite, was regarded by I. Elbogen (7C, p. 109) to be of Palestinian origin, 
but this has not yet been ascertained (cf. J. Mann, in HUCA 2, 1925, p. 312). 

8 The Benediction immediately preceding the recital of Shema ‘ in the Even¬ 
ing Prayer, ‘With everlasting love’ (oViy name for its full text, see SRA. I, 
XCI), is parallel to the more comprehensive Benediction ‘With abounding love' 
(nan nann) in the Morning Service (SRA, I, § XX). Both these Benedictions 
are found in the Talmud (B. Ber. 11 b), and were much discussed in Geonic times: 
in Pumbedita obiy nam* was used in the Morning Service as well as in the 
Evening Prayer, whereas in Sura nan nan* was used in the morning and 
oViy nanK in the evening (A. Buchler, in REJ 50, 1905, pp. 177 ff.); perhaps 
this difference reflects the respective customs of Palestine and Babylonia (I. 
Elbogen, JG, p. 20; cf. also J. Mann, in HUCA 2, 1925, p. 291). Thus, SRA 
records the tradition of the Sura academy, as could be expected, a tradition pre¬ 
served in the Ashkenazic and Roman rites, whereas the opinion of Pumbedita is 
reflected in SRS (pp. 13 f.), as well as in the Sephardic and Italian rituals (see 
I. Elbogen, loc. cil.). The main theme of the Benediction ‘With everlasting 
love’ (cf. Jer. 31:3) is ‘God’s love for Israel, of which the Torah and its precepts 
are an everpresent token, and Israel’s duty to study the Torah’ (L. J. Liebreich, 
in REJ 125, 1966, p. 159). 

9 The Shema ( is the basic confession of Israel to the central point of their 
faith: the unity of God (see e.g. A. Marmorstein, in HUCA 1, 1924, pp. 467 ff.; 
I. Efros, in JQR 41, 1950-51, pp. 363 ff.; S. S. Cohon, in HUCA 26, 1955, pp. 
425 ff.: literature on the Shema 1 itself is found supra, n. 5, to which could be 
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‘True and trustworthy’ 10, in the same way as they say on a week-day; 
and one closes: ‘who spreadest a tabernacle of peace over us and over 
thy people Israel, and over Jerusalem’ 11 . 


added also J. Mann’s study, in HUCA 4, 1927, pp. 241 ff.). Three Biblical pass¬ 
ages all mentioned in M. Ber. 11, 2, belong to the Shcma*. viz Deut. 6:4-9, 
Deut. 11:13-21, and Num. 15:37-41. These passages are explicitly noted in SR A, 

I, § XXI, only in MS. M, and probably this is a later addition. The reason why 
SR A does not mention these verses is obviously that ‘it was unnecessary (sic!) 
to give them, since everybody knew them’ (SRA Hcde s* r d Comm., p. 52). It seems 
evident that SRA ‘presupposes that the same Scripture sections are recited in the 
Evening Service as in the Morning Service’ (op. cit., p. 164), although the third 
section was not recited in the Evening Prayer in earlier times (M. Ber. II, 3; Y. 
Ber. I. 9 [3 d]: B. Ber. 14 b: I. Elbogen, JG. p. 101). 

10 The Benediction immediately following the recital of Shcma* in the Even¬ 
ing Service, ‘True and trustworthy' ( rmoKi non: for its full text, see SRA, 

I, § XCI), corresponds to ‘True and firm’ (mx’i nox) in the Morning Prayer 
(SRA, 1, § XXVIII). Curiously, ‘True and trustworthy’ is the only one of the 
Shcma* Benedictions mentioned by name as early as in the Mishnah (Tam. V, 
1), as also in the Tosefta (Ber. II, I: III, 6), perhaps indicating that in Tannaitic 
times ‘zwar der Gedankengang der Gebete schon mehr oder weniger feststeht, 
ihr Wortlaut aber sich erst noch in einem friiheren Stadium der Fixierung 
befindet’ (A. Spanier, in MGWJ 83, 1939, pp. 143 f.). In the Talmud (B. Ber. 12 a) 
both ‘True and firm' as well as ‘True and trustworthy’ are mentioned; they are 
connected with Ps. 92:3. The purpose of the Benediction ‘True and trustworthy', 
also called nVixa (‘Redemption’) as is ‘True and firm’, ‘is to portray God as 
the redeemer of Israel from all their enemies’ (L. J. Liebreich, in REJ 125, 1966, 
p. 162; see the analysis in full, ibid., pp. 151 ff.; spec. pp. 161 ff.; see also A. 
Spanier, in MGWJ 78, 1934, pp. 438 ff.; spec. pp. 446 f.; cf. M. Pes. X, 5 f.; 

B. Ber. 13 a) Here in SRA it is explicitly stated that the Sabbath eve formula 
of m ioxi nox is to be identical with that for week-days. 

11 The fourth, and last. Benediction belonging to the recital of Shcma* in 
the evening is introduced by the words ‘Cause us to lie down’ (i an•*awn; for its 
full text, see SRA, I §, XCI; cf. B. Ber. 4 b; 9 b). According to SRA, its con¬ 
clusion on week-day evenings is ‘who guardest thy people Israel for ever’ 

(TyV Vxmz?'* lay cf. Midr. Tchillim ad Ps. 6), whereas on the Sabbath 

it ends ‘who spreadest a tabernacle of peace over us and over thy people Israel 
[MS. M has “the congregation of Israel”, ^x*um my ; MS. O has “the con¬ 
gregation of thy people Israel”.ioy nny], and over Jerusalem’(nm o ms 

*?yi ^xiw* ioy ^yi u’^y oi'?w). This ending is mentioned in 
Y. Ber. IV, 5 (8 c) and in Midr. Tchillim, loc. cit. No reason is given in SRA 
for this change of Benediction formula on the Sabbath eve, but several explan- 
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IV. They asked before Rab Natronai 1 : On the eve of a Sabbath, at the 
last Benedictions belonging to the recital of the Shema c , they say ‘Blessed 
is YHWH for ever ’ 2 , as on week-days,[orJ they say 'And l the children 


ations are offered in later liturgical works (see S. Baer, SAY, p. 186), a main 
reason naturally being that ‘the Sabbath itself is, in a deeply religious sense, 
Israel’s guardian, and so the form of the Benediction is altered to express the 
peace which falls upon the Jewish home with the evening of the seventh day’ 
(I. Abrahams, CADP, p. 129). Se further, infra, § IV, n. 12. 


IV. 1 The responsum by Rab Natronai here introduced is the second of his 
quoted in this part of SR A (see supra, § III, nn. 6 f.). It deals with the passing 
on from the last Benediction belonging to the recital of Shema c (cf. supra , § II!, 
n. II) to the recital of Tefillah (see infra, § V). In the week-day Evening Ser¬ 
vice, which according to Rabbinical opinion is optional (cf. B. Ber. 27 b), a 
number of Biblical verses containing praise and songs have been inserted here 
(see infra, n. 2), consequently demanding an extra Benediction, 'Blessed is YHWH 
for ever' (o’Jiy’? ’ inn). In his responsum Rab Natronai slates that this 
practice is inappropriate for the Sabbath eve, not only because 4 Blessed is 
YHWH for ever’ is a fifth Benediction (cf. M. Ber. I, 4) but above all because 
of the special dangers of the Sabbath evening, when the extra frequency of 
demons demands a shorter Service than on week-days. Thus, on the Sabbath 
eve the Benediction ‘who spreadest a tabernacle of peace’ (oiVw naio on a) 
is immediately followed by Kaddish, after which the Tefillah is forthwith joined. 
This is, as Rab Natronai informs us, the custom prevailing in the Sura academy 
and in ‘our teacher’s house in Babylonia’ (baaa® n’a: cf. infra, n. II: 

see further A. Buchler, in JQR [O.S.] 20, 1907-08, pp. 798 ff., spec. pp. 799 f.). 

Although sometimes fragmentary, Rab Natronai’s responsum is preserved in 
the following works: Httim (pp. 172 f.); Manliig (HSIi, § III, pp. 37 f.): MV (p. 81): 
Pardes (p. 307); Sliihhole ha-Leket (§ LXV); Siddur Kadmon (p. 76); SR (p. 
240); Teshuhot Mii,lcr (No. CXX): Tur, OH (§§ CCXXXVI and CCLXV1I). 

2 This Benediction {a x ?'\y x ? ’ 1 yna), being a congregation's response, is 
made up of the following Biblical verses, according to SRA (I, § XC1): Ps. 89:53: 
Ps. 135:21: Ps. 72:18 f.: Ps. 104:31: Ps. 113:2 (lacking in MS. M): I Sam. 12:22; 
I Kings 18:39; Zech. 14:9 (lacking in MS. M); Ps. 33:22 (lacking in MS. S): 
I Chron. 16:35; Ps. 86:9; Ps. 79:13; then follows ‘Blessed is YHWH by day' 
(oi’a 1 ’ ini), comprising two Biblical verses (Job 12:10 and Ps. 31:6); 
finally the section ‘May our eyes behold’ (l j’j’y ikv»). Probably, the prayer 
was introduced for the reason ‘dass das Stuck einen Ersatz fiir die T e f i 11 a 
bieten sollte’ (I. Elbogen, JG, p. 102), whether originally in Babylonia (MV, p. 
78) or in Palestine (Manhig, HT, § LXXXIV, p. 36), possibly with regard to late¬ 
comers, or due to persecutions when the Tefillah was declared unlawful, or 
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of Israel I shall keep’3; and on the eve of a Festival Ithey sayl neither the 
one nor the other. In what manner is it adopted to say? And he sent 
the following \responsum\: From the words of the sages lit is evident 
thatl this Benediction is nothing at all, since it is a fifth Benediction. For 
thus we read lin the Mishnahl: In the morning two Benedictions should 
be recited before it I sail, the Shema c \, for example ‘Creator of the lumi¬ 
naries’ and ‘who hast chosen thy people Israel lin loveP; and one Bene¬ 
diction after it, for example ‘who hast redeemed Israel’; and in the 
evening two Benedictions should be recited before it, which are ‘who 
lat thy wordl bringest on Ithe eveningl twilight’ and ‘who lovest Ithy 
people Israeli’; and two Benedictions after it, for example ‘who hast 
redeemed Israel’ and ‘who guardest thy people Israel Ifor everl’, and no 
more * * 3 4 . And we read in the Gemara, in the sections of ‘the M orning 


simply to shorten the week-day Evening Prayer (see I. Elbogen, JG, pp. 102 f., 
anil l. Abrahams, CADP. pp. 112 f.). The important point, according to SRA, 

is that this prayer should not be used on Friday evenings. 

3 Ex. 31:16 (see further infra, n. 18). 

4 In the first part of his responsum Rab Nalronai demonstrates that the Bene¬ 
diction ‘ Blessed is YHIVH for ever ( o^iyV 1 ’ : cf. supra , n. 2) does 

not belong to the recital of Shema c , since it, being a fifth Benediction, falls out¬ 
side the Mishnaic prescription (Ber. I, 4), according to which three Benedictions 
arc to accompany the Sliema* in the morning, and four Benedictions in the 
evening. When doing so, Rab Natronai exemplifies this Mishnaic prescription 
in accordance with the tradition recorded in the Talmud (B. Ber. II a-12 a; cf. 
also ibid. 4 b and 9 b). In the morning one recites ‘Creator of the luminaries' 
(nnuan ns it in TB referred to by the introductory phrase, ‘who formest 
light', tin ist : cf. SRA, I, § XX): before the morning Shema* one also re¬ 
cites ‘who hast chosen thy people Israel in love’ (nanNa ^Nnur laya nman ; 
in TB referred to by the beginning, ‘With abounding love’, nan nanK ; SRA, I, 
§ XX): after Sliema c , finally, one recites ‘who hast redeemed Israel’ (Vnuzt ^Ka : 
in TB called, as its introduction, ‘True and firm’, a * a ’ l naK: SRA, I, § XXIX). 
In the evening two Benedictions are to be recited before the Shema', first ‘who 
at thy word bringest on the evening twilight’ (o’any a’nya naia nwN; 
SRA, I § XC1), and then ‘who lovest thy people Israel’ Okis?’ lay nK am«: 
in TB referred to as ‘With everlasting love’, o’aiy nanK , as it begins: SRA, I, 
§ XCI): after the Shema* in the evening two Benedictions follow, viz ‘who hast 
redeemed Israel (*?Nni27’ ^nj: in TB called, as its introductory phrase, ‘True 
and trustworthy', naiBKi nan : SRA, I, § XCI: cf. also M. Tam. V, 1), and 
finally ‘who guardest thy people Israel for ever’ (ny^ '?Nnw* lay naiw : in TB 
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Tefillah’: Rab Judah said in Samuel’s name: Concerning the Evening 
Tefillah, Rabban Gamaliel says it is an obligation, I whereas] R. Joshua 
says it is an option; and the Halakah follows the words of the one that 
says it is an obligation; but Rab said: The Halakah follows the words 
of the one that says it is an option * * * * 5 6 . According to Samuel who said, 
‘The Halakah follows the words of the one that says it is an obligation’, 
we forthwith join the Tefillah after Ithe Benediction] ‘who guardest thy 
people Israel Ifor ever]’; and according to Rab who said, ‘The Halakah 
follows the words of the one that says it is an option’, we make an in¬ 
terruption by [sayingl a ‘Sanctification’ li.e. the Kaddish]; that is to say 
that we make the conclusion IhereR And it is a rule for us that when- 


referred to, according to its introduction, as ‘Cause us to lie down’, i an’swn ; 

SRA, I, § XCI; cf. spec. B. Ber. 4 b and 9 b). Consequently, Rab Natronai 

argues, the Benediction ‘Blessed is YHWH for ever' ( o’ny 1 ? ’ 1 yna ) is not 

one of the Shema' Benedictions. Quod erat demonstrandum! 

5 Rab Natronai goes on dealing with the passing over from the fourth Bene¬ 
diction belonging to the recital of Shema' to the recital of Tefillah, here by 
quoting the discussion, recorded in B. Ber. 27 b, as to whether the Evening 
Tefillah is compulsory or optional, according to the traditional law, the Halakah 
(on the Halakah, see e.g. W. Bacher, ETjT, I, pp. 42 f.: II, pp. 53 ff.: cf. also 
S. W. Baron, SRH, VI, pp. 3 ff.: L. Jacobs, Studies, 1961 passim; E. J. Wiesen- 
berg, in JSS II, 1966, pp. 16 ff.; J. Newman, Halachic Sources, 1969, passim: 
and Z. W. Falk, in JSS 5, 1960, pp. 350 ff.; ibid. 12, 1967, pp. 241 ff.; ibid. 14, 
1969, pp. 39 ff., and J. Maier, GjR, spec. pp. 236 ff.). The Talmudical dictum 
quoted is transmitted by Rab Judah (b. Ezekiel, BA 3) in the name of Samuel 
(BA 2-3). The original discussion between Rabban Gamaliel (of Jabneh, T 1-2) 
and R. Joshua (b. Hananiah, T 1-2) is vividly recorded in Y. Ber. IV, 1 (7 c); 
cf. also Otzar ha-Gaonim Lewin (I, No. CLXXVI, pp. 67 ff.). In our Talmud text 
the opinions about the Halakah are recorded in the names of Abaye (BA 3-4) 
and Raba (BA 3-4) respectively, whereas in SRA one opinion is given anony¬ 
mously, although it is given in Samuel’s (BA 2-3) name below, and the other 
in the name of Rab (BA 2-3; cf. R. N. Rabbinovicz, Variae Lectiones, Ber., p. 
70 a, lilt, lamed). 

6 Against the .background of the discussion between Samuel and Rab in B. 
Ber. 27 b (cf. supra, n. 5) on the Halakah regarding the character of the Even¬ 
ing Tefillah, Rab Natronai demonstrates that the liturgical order shows consi¬ 
deration for both opinions. In reverence for those who regard the Evening 
Tefillah as compulsory, the Tefillah is immediately joined after the Benediction 
‘who guardest thy people Israel for ever’ (iyV 'jkiw’ iDy iznv), in accord¬ 
ance with e.g. B. Ber. 9 b (cf. ibid. 4 b; 10 b; 26 a; 42 a; Y. Ber. I, 1 [2 d]: see 
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ever there is a difference of opinion between Rab and Samuel which is 
left undefined, and the Halakah in the Gemara is not decided, either in 
favour of one or the other, [then] the Halakah follows Rab in ritual law 
and Samuel in civil law * * * * * 7 8 9 . And here it is a case of ritual law, in which 
they differ lin opinionl, and (thereforel the Halakah is in accordance 
with Rab. And since the Halakah is in accordance with Rab who said 
it is an option, the later scholars came and ordained that after [the Bene- 
dictionl ‘who guardest Israel’ Biblical verses containing praise and 
songs were to be recited. And they ordained that, when we read Biblical 
verses, a Benediction lis to be recitedl after them®. This a pplies to the 
week-day. But on a Sabbath, when demons are freq uent^ and [the 


also SRA, I. § XXX, and Mishneh Torah, HT, VII, 17). And in reverence for 

those who regard the Evening Tefillah as optional, an interruption is made after 

the fourth Benediction belonging to the Shema S and a ‘ Sanctification' (KWlip) 

is recited there, i.e. the Kaddish (see further infra, § VI, n. 16), which thus marks 

a conclusion immediately before the Tefillah. 

7 This rule is recorded in the Gemara (B. Bek. 49 b). 

8 In order to maintain the optional character of the Evening Tefillah, in accor¬ 
dance with the Talmudical decision that the Halakah follows Rab (BA 2-3) in 
questions of ritual law (B. Bek. 49 b), ‘the later scholars' (’Kina, i.e. teachers 
of the Saboraic period: cf. J. Mann, in HUCA 4, 1927, pp. 278 f.) ordained a 
collection of ‘Biblical passages containing praise and songs’ ( inn n’Ki ’pioD 
mi’on mnaw ) to be inserted after the second Benediction following the 
Shema 1 . a collection beginning with 'Blessed is YHWH for ever’ ( 

” : cf. supra, n. 2) and concluded by the Benediction ‘Blessed art 
thou, O YHWH, the King who reigneth in his glory: constantly he will reign over 
us for ever and ever’ (l^o’ Kin I’off mam 1’nan ” nnK -pm 
lyi la’^y: SRA, I, § XCI: see also ibid., § XCII). 

9 Even when he expresses his caution against the special danger of ‘demons’, 
or ‘harmful spirits’ (j’l’yw , 7 ’p’to), on the Sabbath eve, Rab Natronai is 
a faithful disciple of the Talmud. Thus, in a Baraita in B. Pes. 112 b people are 
warned against going out alone on Wednesday and Friday nights ‘because 
Igrath, the daughter of Mahalath, [the queen of the demons], she and one 
hundred and eighty thousand destroying agents are abroad, and each of them 
is permitted to wreak destruction as he likes’ (K’n n'jna na miKw ’a do 

'iv ip’ nnKi inK ,7 ’kxi’ n'pan ’dk^d ^ man niwy miawi 

laxy ’302 'pan'? mrci ; a similar view is expressed also in B. Shab. 24 b 
[see Rashi ad loc .]; Pes. Ill b, and 112 a). In another Baraita we find a general 
warning against leaving a person alone in the synagogue with regard to the 
demons: ‘No creature could endure the demons, if the eye was given power to 
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people ofl Israel must enter their houses before it grows dark, because 
of the danger of demons, or even before the lamp is extinguished, they 
removed it [ scil. the aforementioned additionl, and they restored it to 
what we have learned lin the Mishnahl: In the evening two Benedictions 
are recited before it [scil. the Shema% and two after it 10 . And thus is 


see [them]’(may'p n’MD’ mna *?j 7 yV mm '•'pq'pk 

7 ’pMon >3 3D, B. Ber. 6 a): therefore ‘when two [persons] enter [a syna¬ 
gogue] to pray, and one of them has finished his prayer first and not wailed 
for his companion, but has gone out, they tear up his prayer before his face' 

( nnn nn 7 ’non k^i '?'?Dnn'? one in* oapi loaaarc omiz? 

i*asa ln’jan i*? j’sno,Kn, B. Ber. 5 b). Of course, such conceptions 
influenced the liturgy, as Rab Natronai’s responsum shows, but it is a terrible 
exaggeration to maintain that ‘die Bestimmungen tiber das rituelle Gcbet bei 
Juden und Muhammedanern haben fast alle ihren Grund in Damonenfurcht’ 
(A. J. VVensinck, in Isl 4. 1913, p. 219; cf. S. W. Baron, SRH, VII, p. 253, n. 
21). It should be noted that in Geonic times the opposite view of the demons' 
activity on the Sabbath eve was also prevalent, viz that just on the Sabbath the 
demons were harmless, since they had no power on that day (see J. Z. Lauter- 
bach, in HUCA 15, 1940, pp. 395 f„ n. 45; on Jewish demonology, see in parti¬ 
cular J. Trachtenberg, Jewish Magic, 1970; further literature is found in J. 
Maier, GjR, p. 38, n. 82, and p. 191, n. 32). However, according to Rab Natro- 
nai, the danger of demons on the Sabbath eve is real, and justifies a modification 
of the Evening Prayer (infra, n. 10). 

10 In Rab Natronai’s responsum, as preserved here in SR A, two reasons are 
advanced for the exclusion of the collection of Biblical passages, commencing 
‘Blessed is YHWH for ever’ (o^iy 1 ? Tna ; cf. supra , nn. 2 and 8 ), on 
the Sabbath eve: 1 ) Because of the frequency and danger of the demons (cf. 
supra, n. 9); 2) Because the Sabbath lamp should not be extinguished. But, 
when this responsum is quoted in Pardes (pp. 307 f.) and Shihbole ha-Lekel 
(§ LXV), a third reason is set forth: ‘Because there are people who have not 
eaten on the Sabbath eve, during the day only a little, and in the morning [only] 
as much as to enter the Sabbath with desire; and therefore they do not wish to 
tarry in the synagogue, but recite the Shema* with its Benedictions, and depart 
to their homes safely’ (ok ’a oi’a now aaya i’jdk kVw oik ’3a sh® 
noaan n’aa inn 1 ? ixa k*? 70 ’pyi mKna nawa ho apaai oyo 

01*7®’? on’na’? o’-iosai mmanaa yaw nK imp k^k ; Shibbole ha-Le- 
ket, loc. cif.; cf. L. Ginzberg, Geonica, I, pp. 153 f.). Thus, these three reasons 
made a shortened Service on the Sabbath eve necessary; and when the section 
*Blessed is YHWH for ever’ (o^iy 1 ? ’ ’ 7 na) was removed, and the second 
Benediction after Shema 1 was immediately followed by Kaddish and the Tefillah, 
the Mishnaic prescription in Ber. I, 4 was fulfilled. 
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the practice in our academy and in our teacher's house in Babylonia 11 . 
And thus said Sar Shalom 12 also: On the eve of a Sabbath and on the 


11 The description of the Sabbath Eve Service, found in Rab Natronai’s res- 
ponsum, is in accordance with the prayer order of the Sura academy (cf. e.g. L. 
Ginzberg, Geonica, I, pp. I ff.; S. Assaf, Tekufat ha-Ge'onim, 1967, pp. 42 ff 
and J. Neusner, HJB, II, pp. 232 ff.: Ill, pp. 213 ff.: IV, pp. 91 ff.: V, pp. 133 
ff.), as well as with that of ‘our teacher’s house in Babylonia’ (uon no 
'jaaarc ), the latter obviously being the old synagogue in Sura which Rab (BA 
2-3) had founded (see further A. Marx, in JJLG 5, 1907, pp. 347 f.: L. Ginz¬ 
berg, op. at., pp. 41 ff.: S. W. Baron, SRH, VII, p. 108. and p. 272, n. 61: S. 
Assaf, op. cil., p. 183). 

12 Rab Sar Shalom b. Boaz, the predecessor of Rab Natronai (cf. supra, § III, 

n. 6) as president of the Sura academy, probably held the Gaonate from 848 to 
853 (cf. EJ, VII. cols. 315 ff.). His preserved responsa, being more than one 
hundred, offer the picture of a tolerant, liberal and just Gaon (cf. J. Muller, 
ERbG, pp. 92 ff.: see further JE, XI, p. 52). In SR A twelve responsa by Rab 
Sar Shalom are found, out of which this one is the second (cf. SR A Goldschmidt^ 
lntrod., p. il). In this responsum Rab Sar Shalom relates that it was not the 
practice, either of the Sura academy or of the old synagogue of Sura (cf. supra, 
n. 11), to close the Benediction ‘Cause us to lie down’ (uaovn : cf. supra, 
§ III, n. II) in the same way on the Sabbath eve as on weekdays, i.e. by saying 
‘who guardesl thy people Israel for ever’ (ny'? lay -iohp): instead 

they used to say ‘who spreadest a tabernacle of peace’ (oi’jw naio o*na) and 
this Benediction was immediately followed by Kaddisli and the Tefillali; no¬ 
where in the whole of Babylonia was the section *Blessed is YHWH for ever' 
(o'7iy'? -pna: cf. supra, n. 2) used. A somewhat extended version of this 
responsum is found in Manliig (HSIi, § III, p. 38), where the text runs: ‘And thus 
wrote Rab Sar Shalom Gaon, his memory be a blessing, that it was not the prac¬ 
tice in his academy nor in our teacher’s house in Babylonia to recite [the Bene¬ 
diction] “who guardest thy people Israel’’ on the Sabbath, but in place of it they 
closed with “and spreadest the tabernacle of thy peace” etc., and then they recited 
/Caddish forthwith. And one shall not close with “who spreadest a tabernacle of 
peace over us and over thy people Israel, who comfortest Zion and her child¬ 
ren, and buildest Jerusalem”, in order not to close with two [Benedictions], as it 
is on the eve of Passover. But in the rest of the synagogues they recite [the Bene¬ 
diction] “who guardest thy people Israel” [and] u And [the children of Israel] 
shall keep”, and they close with “who reigneth”: but they do not say “Blessed is 
YHWH for ever”, either in the other academy or in the whole of Babylonia’ 
( nom jnao j’K ’d Vt 7110 in? m nno 721 

7’omn loipan mwa ioy tdiiz? tot’? Vnaaw 

Tn* 7 K 7 rc’ip □ ’’loitu 'm ioiVs? hdio [read: ohd : my remarklcmsi 
omo my ’pyi lj’Vy roio oma ’"to oinn 1 ? T’tn 
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eve of a Festival it is not the practice in our academy and in our 
teacher's house in Babylonia 1 3 to recite Ithe Benedictionl ‘who guardest 
thy people Israel for ever’ 1 4 within Ithe Benedictionl ‘who [at thy wordl 
bringest on Ithe evening! twilight’ 155 ; but instead of Irecitingl ‘who 
guardest thy people Israel Ifor everP, they close Iwith the Benedictionl 
‘who spreadest a tabernacle of peace over us and over all the congrega¬ 
tion of thy people Israel, and over Jerusalem’ 1( >. And they say nothing 
Imorel at all, but forthwith a ‘Sanctification’ li.e. the Kaddish l 17 . And in 
the rest of the synagogues and in other places they say Ithe Benedic¬ 
tionl ‘who guardest thy people Israel for ever’. Then they say: And 
the children of Israel shall keep the Sabbath I to observe the Sabbath 1 
throughout their generations 18 . And they close. But they do not say 


,D"ya sn 1 ktd □’»nwa j’amn ’d 1 ? D'»’?un*v> hjui nuai irs 

o’emm nnrci lay onnis m’03D'»na tkwi 

k'? , » mnK na’W’a s'? onoiK j’K o'?iy'? 'n in: 'I'jionn 

n’ria bia: ). The addition of special interest here is, of course, the explicit 
rejection of the Benediction ‘who spreadest a tabernacle of peace over us 
and over thy people Israel, who comfortest Zion and her children, and build- 
est Jerusalem' ( iv*x on:o Toy *?yi lj’Oy nraio ons 

miai n*jai; cf. the two Genizah fragments adduced by L. Ginz- 
berg, in Carnica. I. pp. 153 f.). This formula recalls the one preserved in SRA 
II, § XCV, but I find it very far-fetched to argue that this passage has been 
erroneously inserted here, originally belonging to the present responsum (contra 
L. Ginzberg, loc. cit.): firstly, because the Benediction in question is rejected in 
Manhig (loc. cit.) and prescribed in SRA; secondly, because it is cited in Rab Sar 
Shalom’s name in Manhig and in Rab Natronai's in SRA; thirdly, because no other 
testimonium has it in the place suggested by L. Ginzberg. Thus, the other testi- 
monia of Rab Sar Shalom's responsum are all of an even shorter form than the 
one here in SRA; *Ittim (p. 173): MV (p. 81): Otzar ha-Gaonim Lcwm (I. No. X, 
p. 8): Parties (p. 308): Shihbole lia-Leket (§ LXV): SR (p. 240): cf. Teshubot Mii,,cr . 
(No. CXX); see further A. Buchler, in JQR [O.S.] 20, 1907-08, pp. 798 ff.; spec, 
p. 809, n. 21. 

13 See supra, n. 11. 

14 See supra. § III, nn. 7 and 11. 

15 See supra. § 111, nn. 5 and 7. 

16 See supra, § 111 n. II and $ IV, n 12. 

17 On the Kaddish. see infra, § VI, n. 16. 

18 Ex. 31: 16 f. The liturgical use of this Biblical passage is first, as here. 
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Ithe Benediction] ‘Blessed is YHWH for eve/*’ 19 , either in the other 
academySO 0 r in the whole of Babylonia. 

V. And they stand up for the Tefillah ^; and they recite fthe Benedic¬ 
tions] ‘the Fathers’ 2 and ‘Power’ 3 and ‘the Sanctification of the Name’ 4 


mentioned in the name of Rab Sar Shalom (see spec. Oizar ha-Gaonim Lcwin , 
No. X, p. 8 ). A. Z. Idelsohn wrongly states (JL, p. 131) that the passage ‘is not 
mentioned in S.R.A.’; the truth is that it is mentioned in all the MSS. of SRA. 

19 See supra, n. 2. 

20 ‘The other academy' (mnK m ) is the famous school of Pumbcdita (see 
e.g. L. Ginzberg, Geonica, I, pp. 1 ff.; S. Assaf, Tekufat ha-Ge ) onim, 1967, pp. 
42 ff.: and J. Neusner, HJB. II pp. 232 ff.; Ill, pp. 213 ff.: IV, pp. 91 ff.; V, pp. 
133 ff.). 

V. 1 The Tefillah (or c A mid ah , ‘standing’, B. Ber. 26 b), the prayer par prefe¬ 
rence in the Jewish liturgy, has been exhaustively treated in the first part of SRA 
(§§ XXX-LX), where we also find the oldest complete text of the ordinary week¬ 
day Tefillah in the Babylonian recension (§§ XXXVIII f.), consisting of nineteen 
Benedictions (on the designation ‘the Eighteen [Benedictions]’, mrcy naiow , 
see SRA Hcd egird c omm pp 71 f j i t would be far beyond the scope of the pre¬ 
sent study to undertake new investigations into the history and structure of the 
Tefillali; moreover, these things have already been dealt with in 57 ?/f Hcdc 8 5rd 
(Comm., pp. 70 ff.), perhaps even too lengthily (F. Stummer, in ArcliLitf; 4, 1955, 
p. 107); a survey of all modern studies of importance on the Tefillah is found 
in J. Maier, GjR (pp. 139 ff., nn. 41-71). As is well known, the Sabbath Tefillah 
differs considerably from that of the week-days: instead of comprising nineteen 
Benedictions, the Sabbath Tefillah is made up of seven only, thus being called 
‘the Seven-Prayer’ (yaw nana: see I. Elbogen, JG, pp. 109 f.; cf. T. Ber. Ill, 12; 
B. Ber. 29 a, quoted in SRA, I, § LV; see also Mishneli Torah, HT, IX, 10 f.). 
Out of these seven Benedictions - possibly representing an independent Prayer 
Order and not being an abbreviated form of the week-day Tefillah only (cf. J. 
Heinemann, PPTA, pp. 138 ff.) - the first three and the last three coincide with 
those of the week-day Tefillah, whilst a special ‘Sanctification of the [Sabbath] 
day’ ( □ l 1 n nimp.a term that appears already in the Mishnah, R.H. IV, 5) con¬ 
stitutes an intermediate Benediction, concluding ‘who sanctifiest the Sabbath’ 
(na®n lznpo; see infra, n. 5). A reason for the exclusion of the intermediate 
Benedictions of the ordinary Tefillah is given in Tanh. (Wayyera, beginning): 
since these are petitions, they remind man of his troubles and sorrows, and might 
thus interfere with the Sabbath joy. 

2 The Benediction ‘the Fathers’ (nmK). mentioned already in M. R.H. IV, 
5, is the first Benediction of the Tefillah: the full text is given in SRA, I, 
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Then [the following Benediction! is recited: 

And out of thy love, O YHWH our God, wherewith thou hast 
loved thy people Israel, and out of thy compassion, O our King, 
wherewith thou art compassionate over the people of thy cove¬ 
nant, thou hast given us, O YHWH our God, this great and holy 
seventh day in love, for greatness, for holiness, for rest and for 
thanksgiving, and for a sign of the covenant, and to give us bless¬ 
ing and peace from thee. 

Our God and God of our fathers, accept our rest, and sanctify 
us by thy commandments, and grant lusl our lot in thy Law; and 
satisfy us with thy goodness, and gladden our heart with thy 
salvation, and purify our heart to serve thee; and let us inherit, 
O YHWH our God, in love and in favour, thy holy Sabbath; and 
let all who love thy name rejoice in thee. Blessed art thou. O 
YHWH our God, who sanctifiest the Sabbath r \ 


§ XXXVIII, its theme being the Divine lovingkindness towards the fathers of 
Israel (see 5/M Hede s ird , Comm., pp. 83 ff.; cf. further I. Goldziher, in MGWJ 
78, 1934, pp. 117 ff.: B. Pessen, in MGWJ 78, 1934, pp. 473 f.; A. Spanicr. in 
MGWJ 81, 1937, pp. 71 ff., and more generally, the literature listed by J. Maier, 
in GjR. p. 139, n. 41). 

3 The Benediction ‘Power’ (nnui), mentioned in M. R.H. IV, 5, is the se¬ 
cond Benediction of the Tefillali; the full text is given in SR A, I, § XXXVIII, 
its theme being the Divine power to revive, to save and to rule over the forces 
of nature (see S/?/l Hcde s ird , Comm., pp. 85 f.; cf., more generally, the literature 
listed in J. Maier, GjR, p. 139, n. 41). 

4 The Benediction ‘the Sanctification of the Name’ (own nwnp), mentioned 
in M. R.H. IV, 5, is the third Benediction of the Tefillali; the full text is given 
in SRA, I, § XXXVIII, its theme being the Divine holiness (see Sfl/1 Hcdc s* rd . 
Comm., pp. 86 f.; cf. further A. Mirski, in Tarbiz 33, 1963-64, pp. 285 ff.: N. 
Wieder, in Tarbiz 34, 1964-65, pp. 43 ff.: E. Fleischer, in Sinai 63, 1967-68, pp. 
229 ff.: and. in general, the literature listed in J. Maier, GjR, p. 141, n. 47, and p. 
139. n. 41). 

5 The intermediate Benediction of the Sabbath eve Tefillali, expressing a 
‘Sanctification of the [Sabbath] day’ (oi>n nwnp ), is made up of two compo¬ 
nent parts, according to MSS. S and M, viz the sections ‘And out of thy love' 
(irnnKzn), followed by ‘Our God and God of our fathers’ (’n^tn 
n’nuK ): in MS. O, however, these two parts are preceded by a short section, 
commencing ‘Thou didst sanctify’ (nwnp nntt). The section 'And [the heavens 
and the earth] were finished’ (l ’ l, Gen. 2:1 ff.) is not found in any of the 
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MSS., but in MS. O nwip nnK is followed by Gen. 2 : 3 (not by Gen. 2:2 f., as 
stated by I. Elbogen, in JG, p. 110; see further below). 

Thus, ‘the Sanctification of the [Sabbath] day’ is introduced in MS. O as 
follows: ‘Thou didst sanctify the seventh day unto thy name, as the completion 
of the creation of heaven and earth; and thou didst bless it above all days, and 
didst sanctify it above all seasons. And thus it is written in thy Law: “And God 
blessed the seventh day, and he sanctified it, because that in it he rested from all 
his work which God created and made’” (for the text, see my ed.). The section 
‘Thou didst sanctify' is obviously a later addition here in SRA from another 
rite (cf. SRA Goldschmidt^ p 53 no t e ) ; b ut it is found in the Yemenite ritual and 
with Rambam, it is confirmed also by MV (p. 143), by Rashi (ad B. Shab. 119 b), 
and by Tur, OH (§ CCLXV1II). See further S. Baer, SAY (pp. 187 f.), and I. 
Elbogen, JG (p. 1 10, and pp. 530 f., n. 4). 

The section ‘And out of thy love’ is closely connected with the ‘short Tefillah' 
(msp nVsn), recited by R. Zadok, as reported by his son, R. Eliezer (T 1): 
‘And out of thy love, O YHWH our God, wherewith thou hast loved thy people 
Israel, and out of thy compassion, O our King, wherewith thou art compassion¬ 
ate over the children of thy covenant, thou hast given unto us, O YHWH our 
God, this great and holy seventh day in love’ (nnnKW '■»’ Tnnnxzn 

nV nnj ')n’»na ’an *?y n^onw in^Dnoi *ioy ’jk'iw* nx 

nantci run smpm Vmn ’y’nwn 01 * nx 1 a ’n* 7 K , T. Ber. Ill, 7; as for 
the text, see J. Heinemann, in REJ 125, 1966, p. 104, n. 3). In his penetrative 
analysis of R. Zadok’s short prayer, J. Heinemann has demonstrated that the 
prayer text, as we have it in the Tosefta, is an abbreviated one, commencing with 
a waw consecutivum, and lacking a concluding Benediction (op. cit., pp. 104 f.). 
What R. Zadok really recited. Dr. Heinemann argues, was an abstract of the 
Sabbath Tefillah, i.e. an ‘abstract of seven [Benedictions]’ (yaw pyo), of a 
character similar to the well known ‘the Shield of the Fathers’ (nnK jao; see 
infra, § VI, n. 6 ). This assumption as to the original form and purpose of R. 
Zadok’s prayer receives support from the SRA version of the actual intermediate 
Benediction of the Sabbath eve Tefillah. Thus, this SRA text really offers an 
abstract of the seven Sabbath Benedictions, speaking of a Sabbath day for ‘ great¬ 
ness’, ‘strength’, ‘holiness’, ‘rest’, ‘service’, ‘thanksgiving’ and ‘peace’ (although 
the MSS. differ somewhat, and MS. S even lacks one of the seven words, viz 
‘strength’; see my ed.; cf. J. Heinemann, op. cit., p. 104). Consequently, it seems 
that R. Zadok’s prayer, composed in Palestine as a short Sabbath Tefillah, was 
taken over in Babylonia, and transformed into an intermediate Benediction of the 
Sabbath Tefillah, a ‘Sanctification of the [Sabbath] day’. Exactly when this hap¬ 
pened cannot be decided. In the same place and function as here in SRA, the 
prayer "inanKoi is found also in two Genizah fragments (published by J. Mann, 
in HUCA 2, 1925, Nos. XI and XI a, pp. 320 ff.; see also pp. 312 f.), in 7 ttim 
(p. 174), in Manhig (HSh, § V, p. 38, where reference is made to SRA). in 
Shibbole ha-Leket (§ LXVI), in Siddur Kadmon (p. 77), and in SRS (pp. Ill f., 
lacking the waw consecutivum). See also Rabiali (I, § XXXVII, p. 23) and the Ita- 
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Then they recite Ithe Benedictions! ‘the [Temple-] Service’** and ‘the 
Thanksgiving’ 7 and ‘Grant peace’8. 


lian ritual, ‘the latter alone has preserved the formula in its pure form’ (J. Heine- 
mann, op. cit., p. 106, n. 3: cf. I. Elbogen, JG, p. 110). The section ‘Our God 
and God of our fathers’ did probably not belong to R. Zadok’s original prayer 
(L. Ginzberg, Genizali Studies, I, 1928, p. 513; J. Heinemann, op. cit., p. 105, n. 
3), although L. Ginzberg’s argument that, if this section was really included, R. 
Zadok would not have talked about a ‘short Tefillah', is not at all convincing. 
The origins of the section under discussion cannot be traced: however, some 
phrases are mentioned in TB; thus, both the introductory ‘Sanctify us by thy 
commandments’ (vnixon lamp) as well as the concluding ‘who sanctifiest 
the Sabbath’ (nawn mpo) are found in B. Pes. 117 b. For the intermediate Bene¬ 
diction of the Sabbath Tefillah, as well as for the Sabbath Kiddush. SRA re¬ 
cords the conclusion ‘who sanctifiest the Sabbath’ ( nnrcn mpo; SRA, II, § V 
and § XII respectively); for Festivals the corresponding formula is ‘who sancti¬ 
fiest Israel and the seasons’ (onotni mpo ; SRA, II, § LXXVIil), 

for New Moons ‘who sanctifiest Israel and the New Moons’ mpn 

□ ’win ’®ni; SRA, II, § XLVI), and for New Moons falling on a Sabbath 
‘who sanctifiest the Sabbath and Israel and the New Moons’ (nnrcn enpo 

□ ’inn ’WKn l ; SRA, II, § XLVII) etc. The reason why Israel is not 

mentioned in the normal Sabbath formula seems to be simply that the Sabbath 
existed before Israel, as stated in Sof. XIII, 14 (cf. the interesting discussion on 
such formulas in B. Pes. 117 b; see also S. Baer, SAY, p. 188). 

6 The Benediction ‘the [Temple ] Service’ (miay), mentioned in M. R.H. IV, 
5 (cf. M. Yom. VII, 1; Sot. VII, 7: Tam. V, 1; B. Meg. 18 a), is the seventeenth 
Benediction of the week-day Tefillah, and the fifth one of the Sabbath Tefillah; 
the full text is given in SRA, I, § XXXIX, its theme being the Divine Service of 
Israel (see SRA Hcdc e ird , Comm., pp. 96 f.; cf. further E. Fleischer, in Sinai 60, 
1966-67, pp. 269 ff., and, in general, the literature listed in J. Maier, GjR, p. 
139, n. 41). 

7 The Benediction ‘the Thanksgiving’ ( riKiin ), mentioned in M. R.H. IV, 5 
(cf. M. Yom. VII, 1, and Sot. VII, 7), is the eighteenth Benediction of the week¬ 
day Tefillah, and the sixth one of the Sabbath Tefillah; the full text is given in 
SRA, I, § XXXIX, its theme being the praise of Israel and of all the creation 
for life and Divine mercies (see SRA Hcdc s ird , Comm., p. 97, and, in general, the 
literature listed in J. Maier, GjR. p. 139, n. 41). 

8 The Benediction ‘Grant peace’ (oi'?® o>w; also called ‘the Benediction of 
the Priests’, o’ana nma ), mentioned in M. R.H. IV, 5 (cf. M. Yom. VII, 1; 
Tam. V, 1, and VII, 2), is the nineteenth Benediction of the week-day Tefillah, 
and the seventh of the Sabbath Tefillah, the full text is given in SRA, 1, 
§ XXXIX, its theme being the Divine peace upon Israel (sec SRA Hcdcgirt Comm., 
pp. 98 f., and, in general, the literature listed in J. Maier, GjR, p. 139, n. 41). 
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And in the Evening Prayer as well as in the Morning Prayer and in 
the Afternoon Prayer mention is made lof the Sabbathl in Ithe Bene- 
dictionl ‘the Shield’ as follows: 

And he shall delight, and let their children inherit Sabbaths for 
rest, for his name’s sake, in love, Ibeingl a King, a Helper and a 
Saviour and a Shield. Blessed art thou, O YHWH, the Shield of 
Abraham 9 . 


9 According to all SRA MSS. a special Sabbath insertion should be made in 
the first Benediction of the Tefill oh, known as ‘the Shield’ ( 710 ) or ‘the Fathers’ 
(nu«: cf. supra, n. 2); this insertion, in which a mention of the Sabbath is to 
be made, should be used in the Evening Prayer, in the Morning Prayer, in the 
Additional Prayer (only mentioned by MSS. M and O) and in the Afternoon 
Prayer. 

The origins of such a Sabbath insertion are unknown, and the whole ordi¬ 
nance here in SRA is indeed puzzling: and this insertion was opposed to in 
Geonic times, since ‘the scholars, their memory be a blessing, did not institute 
that mention should be made of the Sabbath’ in the Tefillah (V'tan i ap’n hP 
nau moinb, Genizah fragment published by L. Ginzberg, in Geonica, II, pp. 
50 f!\; quotation from p. 51). And when the insertion prescribed in SRA is 
actually quoted in the name of Rab Amram, it is nevertheless rejected, notwith¬ 
standing the authority of SRA. Thus, R. Judah b. Barzillai writes: ‘And for 
this thing, which Mar Rab Amram Gaon wrote, it does not seem to us - in 
the poverty of our knowledge - that it is trustworthy: and such a thing as to 
make mention of the Sabbath in the Benediction “the Fathers” does not at all 
exist, nor in the other five following Benedictions: and further we have not 
found that the scholars said one should make mention of the Sabbath in [the 
Benedictions] “the Fathers” or “Power” or “the Sanctification of the Name”, nor 
in the three concluding [Benedictions]: and everyone, who changes a formula 
which the sages have fixed in the Benedictions, he has not discharged his obli¬ 
gation' (7b Mn jnyn 73K pto may an to anan Kn 1 ? ’ a khi 

naw *7® *v>3Tn'7 7’jy nan np’y 'jo Kn^i K’n Kaaon ik 1 ? KnPa Km 
7301 mam 7no®K k’jt nyi nnnK mom won nnwa hP niaK nanaa 
bai nunnK w'pwa kP own nwnpi nman niasa naw 'jw ’mana*? 
main kx> k 1 ? manaa o’aan iyaow yaooo mwon, 'Ittini, p. 174). A 

similar opinion is maintained in Manhig: ‘And it was not instituted [by the scho¬ 
lars] to make mention of the Sabbath, except when one recites the fourth Bene¬ 
diction only, and no change should be made in the formula of the Benedictions, 
which are all alike, for the week-day as well as for the Sabbath’ (7^’ 

niiw 1 ? 7’ki naxy maa n-»y»an nana neiKw k’jk naw t’oth*? 
nawP ’nn'? nnw 7 ’maw manan yaoa , HSIi, § VIII, p. 39). Perhaps a simi¬ 
lar indication is intimated in a short addition in MS. O after the suggested 
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And if la manl has made a mistake on a Sabbath, and begun with 
[the Benediction] ‘Thou graciously grantest [knowledge to manl’, he 
should finish this Benediction; then he should go back and recite [that] 
for the Sabbath. For Rab Nahman said: When we discussed with Rabbah 
b. Abbuha, we inquired: When the students of the School of Rab have 
made a mistake, and begun with the week-day Tefillah on a Sabbath, 
how is it to be finished? He said to us: One should finish that [Benedic¬ 
tion], and then go back to the Sabbath Tefillah 10. 

VI. And after they have prayed the Tefillah in a low voice 1 , the agent 


insertion: ‘but as our Master Rab Saadia, the memory of the righteous man be 
a blessing’ (V'xt rrnyo a a unnK® k^k), for ‘Saad. scheint es nicht ge- 
habt zu haben’ (I. Elbogen, JG, pp. 530 f., n. 4; cf. however SRS, p. 114). 

10 On the Sabbath, people knowing the Tefillah by heart could easily by 
mistake let the three first Benedictions (see supra, nn. 2-4) be followed by the 
fourth Benediction for week-days, i.e. ‘Thou graciously grantest [knowledge]’ 
(73 in nnK : see SR A, I, § XXX), instead of reciting the due intermediate Sab¬ 
bath Benediction, ‘the Sanctification of the [Sabbath] day’ ( oi’n nt?np ; see 
supra, nn. 1 and 5): of course, one could even go on further according to the 
week-day order on the Sabbath, before becoming aware of the mistake. Now, if 
such a mistake was made, one should finish the inappropriate Benediction, and 
then go back to the place where the deviation from the Sabbath order was made. 
In SRA this decision is based on B. Ber. 21 a. where we find a statement by 
Rabbah b. Abbuha (BA 3). transmitted by Rab Nahman b. Isaac (BA 4) on the 
practice of ‘the students of the School of Rab' (an ’a *»ja;on Rab. the founder 
of the Sura academy, and his School, see e.g. J. Neusner, HJB, I and III, passim). 
It is interesting to note that the view of SRA is somewhat extended, when quoted 
in Etz Hayyini (I, p. 36): ‘He who has recited the week-day Tefillah on the Sab¬ 
bath has discharged [his obligation]: and if he remembers [his mistake] in the 
middle of the Tefillah, he should finish the Benediction which he has begun and 
recite the Sabbath Tefillah. except in the Additional Prayer, where one interrupts 
even in the middle of a Benediction, unless it is “Thou graciously grantest”; and 
such is the decision of Rab Amram' (*otj oto , kx’ nawa 'p® V'pann 

poiarc *ioioa kV ok ,naw V'panoi nana *ioia n^ann yina 

may an 'oa jai ]Jin nnK k*? ok naaa yxoKa *ik ). However, in none 
of the SRA MSS. do we find any mention of a special distinction between ‘Thou 
graciously grantest’ and the other Benedictions in the Additional Service (cf. 
Etz Hayyini, loc. cil.. n. 18). 

VI. 1 The recital of Tefillah (see supra, § V) is to be performed by the members 
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of the congregation- goes down [before the chests, and recites: 

And the heavens and the earth were finished and all their host. 
And God finished on the seventh day his work which he had 
made; and he rested on the seventh day from all his work which 
he had made. And God blessed the seventh day, and he sanctified 
it, because that in it he rested from all his work which God 
created and made * 2 3 4 . 


of the congregation as ‘a Tefillah in a low voice' MS. O has 

Tm*? n'JDn, whereas Fragment H only has see SRA, I, § XXXI, where 

the prayer of Hannah, as described in I Sam. 1:13, is taken as an example; cf. 
also ibid., § XLIV). A reason for reciting the Tefillah in a low voice is given in 
13. Sot. 32 b. where it is reported that R. Johanan (b. Nappaha, PA 2-3) said in 
the name of R. Simeon b. Yohai (T2): ‘Why did [the scholars] ordain that the 
Tefillah [should be recited] in a low voice? In order not to put transgressors to 
shame: for behold. Scripture made no difference between the place of a sin- 
offering and that of a burnt-offering* (k’?® n^an up’n no ’jao 

nViy'? nxsn oipo mnan p*?n x*? nnu ’naiy nx 

Thus, as an outsider in olden times was not able to find out what kind of offering 
was being sacrificed, both being offered up on the same side of the altar, no¬ 
body in the synagogue should be able to listen to personal confessions made in 
the Tefillah. if recited whispering (cf. A. Z. Idelsohn, JL, pp. xv f.). 

2 See supra, § III, n. 1. 

3 The verb ‘to go down’ (iv: cf. Aram, nn j ) serves here, as often elsewhere 
in SRA (e.g. I, § LVI; II. § XXIII). as a technical term to describe the act by 
which the agent of the congregation (see supra, § III, n. 1) goes before the chest 
containing the Biblical Scrolls in order to perform a repeated recital of Tefillah 
on behalf of the congregation. It seems that the expression ‘to go down before 
the chest* (na’nn ’jd*? *n’) originated in Babylonia where the agent of the 
congregation stood somewhat lower than the congregation (I. Elbogen, JG, p. 27). 
‘Es muss sich also eher um den Platz in der Synagoge handeln, wo die tevah 
fur gewohnlich steht, wenn sie nicht gerade fur die Torahvorlesung auf die 
bimah gebracht wird’ (K. Hruby, Die Synagoge, 1971, p. 43). Possibly, the 
KaxdpaaiQ to pray Tefillah might also be connected with the prescription 
never to perform the recital of Tefillah standing in a high place, in conformity 
with Ps. 130:1 (see SRA, I, § XLVII, where B. Ber. 28 b is quoted). 

4 The recital of the section 'And [the heavens and the earth ] were finished’ 
OVdm, Gen. 2:1-3) is an essential part of the Sabbath Eve Prayer, according 
to the Talmud; ‘for R. Hamnuna (BA 3) said: Everyone, who prays on the Sab¬ 
bath eve and recites Waykullu, Scripture makes him high as if he was made a 
partner with the Holy One, blessed is he, in the work of the creation, as it is 
said Waykullu: read not Waykullu ["and they were finished”], but Waykallu 
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And [the agent of the congregation] recites a Kedushta !*, which is one 


["and they finished"]. R. Eleazar (T) said: Whence [is it proven] that speech is 
like work? Since it is said. By the word of YHWH were the heavens made [Ps. 
33:6]. R. Hisda (BA 218-309) said in the name of Mar 'Ukba (?): Everyone, 
who prays on the Sabbath eve and recites Waykullu, the two ministering angels 
who escort man place> their hands upon his head and say to him: And thine 
iniquity is taken away, and thy sin purged [Isa. 6:7]’ ( *?d :Kjnon an iohi 
*imw nwyj iVko ainan nVy nVyo nom w"y:i ^Vsnon 

k^k l’nan npn ,rpwna nwyoa rT'npn’? 

'n nana :tokjw ?nwyoa niann® 7 ’no nty'jK ’ai tdk .iban 
loiKi tf"ya V^onon ^a :Kapiy no iok ktoh an *iok .iwy3 onw 
iwkh *?y ]n , T» 7 ’nno jOtk 1 ? -i*? jn'jan m®n ’dk'pb nw , a a a •* a 
asian inKom naiy ioi : 'i x ? onoiKi, B. Shab. 119 b). There is a Mid- 
rashic statement, saying that Gen. 2:1 ff. should be recited three limes: once ir. 
the individual Tefillah, once in the repeated Tefillah, and once in connexion with 
the Kiddush (see L. Landshuth, Mekor Berakah, 1845, p. 260). Thus, it is note 
worthy that SRA only mentions a recital of Gen. 2:1 ff. at the repeated Tefillah 
(although MS. O includes a recital of Gen. 2:3 in the intermediate Benediction of 
the individual Tefillah, cf. supra, § V, n. 5). So, in spite of the Talmudical dic¬ 
tum ‘Raba [BA 3-4] - some say, R. Joshua b. Levi [PA 3] - said: Even an indi¬ 
vidual, who prays the Tefillah on the Sabbath eve, must recite Waykullu’ 
( ,w"ya ^snon T»n» 7a ywirp r n kb’ n ’k 1 ,Kn ibk 

tdiV vnx , B. Shab. 119 b), SRA evidently omitted it in the indivi¬ 
dual’s recital of Tefillah (cf. two Genizah fragments published by J. Mann in 
HUCA 2, 1925, No. XI and No. XI a, pp. 320 ff.: see also pp. 312 f.): however, 
such a recital of Gen. 2:1 ff. is mentioned in MV (p. 143). 

5 The Aramaic term Knt?np (literally meaning ‘Sanctification’) is here used 
as an expression for the Tefillah, consisting of ‘one Benediction embodying 
seven [Benedictions]’ (yaw j’yn nm< naia), recited on the Sabbath eve by 
the agent of the congregation, as a repetition of the Evening Tefillah, a repeti¬ 
tion that takes place in no other Evening Service (cf. J. Heinemann, in REJ 125, 
1966, pp. 101 ff.). The origins of the word Knwnp as indicating a Tefillah are 
not easily traceable, but probably the term is taken over from the language of 
religious poetry, maybe coined because the poetic insertions culminated in the 
third Benediction of the Tefillah, own nwnp , ‘the Sanctification of the Name’: 
of course, the term is also closely connected with the word wn’p (‘Sanctifica¬ 
tion’), this Knwnp , as it seems, originally being a kind of Sabbath eve Kiddush 
(see J. Mann, in HUCA 2, 1925, p. 315, n. 105, and J. Heinemann, in REJ 125, 
1966, pp. 101 ff.: on Knwnp, see further J. Maier, GjR, pp. 156 f., and the 
literature mentioned there in n. 18; cf. also J. Schirmann, in JQR 44, 1953-54, 
pp. 123 ff., spec. p. 139; Y. Yahalom, in Tarhiz 38, 1968-69, pp. 373 ff.: E. Flei¬ 
scher, in Tarhiz 40, 1970-71, pp. 41 ff.). 


28 



Benediction embodying seven Benedictions 6 ; and this is as follows: 


6 The expression ‘one Benediction embodying seven’ (yaw 7 ’yo nnx nana) 
is found already in TY (Ber. VIII, 1 [11 d], where we read: ‘R. Jose b. Rabbi [T2] 
said: They have the practice over there [scil. in Babylonia] that, in a place where 
there is no wine, the agent of the congregation goes before the chest and recites 
one Benediction embodying seven, and closes with [the Benediction] ‘who sancti- 
fiest Israel and the Sabbath day’ ('ipoa ?on 7 ’i’nj 'na ’oi’ ’aa nox 
yas? j’ya nnx nana noixi na’nn ’jd 1 ? naiy -na’s n’bw 7 ’ 7 ’xw 
mwn ov» nKi *?irn 7 ’ wnpoa onim; cf. Y. Pes. X [37 c], and Tosaf. ad 
Pes. 106 b, s.v. wnpo ). The word 7 * ya (=the prep. 7 a and 7 ’y , ‘eye’ etc. 
in the construct state) is often combined with a numeral in liturgical contexts to 
indicate an abstract of a more comprehensive prayer, normally consisting of a 
number of Benedictions. Thus, the expression w\>w 7 ’ya nnx nana (‘one Be¬ 
nediction embodying three’, e.g. M. Ber. VI, 8 , and Y. Ber. VI, 1 [10 b]) denotes 
a condensed version of the three main paragraphs of the Grace after a meal (see 
infra, § XIV, nn. 1 f.; cf. L. Finkelstein, in JQR 19, 1928-29, pp. 211 ff., spec, 
p. 217); further, miry mi aw 7 ’ya (‘an abstract of eighteen [Benedictions]’, 
e.g. M. Ber. IV, 3: Y. Ber. IV, 3 [8 a]; B. Ber. 16 a: 29 a; Pes. 3 a) indicates a 
resume of the ordinary Tefillah (see supra, § V, n. 1; cf. A. M. Habermann, 
Tcfilloi me'en Shemoneh { Esreh , 1933). In conformity herewith, ‘one Benediction 
embodying seven’ denotes an abstract of the Sabbath Tefillah, which consists of 
seven Benedictions (cf. J. Rothschild, in Ma'yanot, VIII, 1968-, pp. 181 ff.); the 
first three and the last three of the ordinary Tefillah, with a oi’n nBlip as 
an intermediate Benediction (see supra, § V, nn. 1-8). This is quite obvious and 
easily found in the text of ‘one Benediction embodying seven’ (also called ‘the 
Shield of the Fathers', max 710 ) preserved here in SRA (cf. Mishneh Torah, 
HT, IX, 10 f ). So, the sentence ‘he was a Shield to our Fathers with his word’ 
(nma maK 7 aa) represents the Benediction max (see supra, § V, n. 2); ‘he 
reviveth the dead by his command’ (noxoa o’na mno) represents nvn a a 
(see supra, § V, n. 3); ‘the holy God, like unto whom there is none’ (wnpn 'jxh 
im qd 7 ’xw) represents own nwnp (see supra, § V, n. 4); ‘who giveth rest 
to his people on his holy Sabbath day’ etc. (iwnp nowa ioy'? n’jon) repre¬ 
sents 01 ’n nwnp (see supra, § V, n. 5); ‘before him we will serve in fear and 
awe’ (insi nxmn noya mo'?) represents mi ay (see supra, § V, n. 6 ); ‘we 
will give thanks unto his name every day, constantly’ etc. ('aoa nwb mu 
T»on on) represents nxnn (see supra, § V, n. 7), and, finally, ‘the Lord of 
peace’ (oi’ywn |nx) represents the Benediction oiVw o^w (see supra, § V, 
n. 8 ). This ‘one Benediction embodying seven’ is a unique example of a Tefillah 
consisting of one Benediction only. Although ‘it exhibits unmistakable signs of 
early Palestinian origin’ (J. Heinemann, in REJ 125, 1966, p. 101; see also ibid., 
n. 2), it was used in the Babylonian rite, but as it seems, never in the Palestinian 
rite. The reason for its original composition is possibly found in the fact ‘that in 
the evening service the < amida was not considered obligatory by the majority of 
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Blessed art thou, O YHWH our God, King of the universe, our 
God and God of our fathers, God of Abraham, God of Isaac and 
God of Jacob 7 , the great, mighty and revered God 8 , the most 
High God, Possessor of heaven and earth-h He was a Shield to 
our fathers 10 with his word; he reviveth the dead by his com¬ 
mand; the holy God, like unto whom there is none; who giveth 
rest to his people on his holy Sabbath day; for in them he took 
pleasure to give them rest. Before him we will serve in fear and 
awe; we will give thanks unto his name every day, constantly, by 
means of the fitting Benedictions 11 : the Father of truth, the 


Rabbis and was not, as a rule, recited at all by most people. On the Sabbalh eve, 
however, it was felt to be appropriate to recite at least some brief prayer as a 
substitute, containing a qiddush or qedushshat ha-yom. In the other Sabbalh scr 
vices, a benediction devoted to the “sanctification of the day” constitutes the cen 
tral part of the 'amida; hence its lack was felt in the evening prayer, especially 
as the latter is recited at the very time of the entrance of the Sabbath’ (J. Heine- 
mann, in op. cit., pp. 103 f.; see also ibid., p. 103, n. 2, and p. 104, n. I). And so, 
this Tefillah substitute was later incorporated in the Babylonian liturgy as a re¬ 
petition of the Sabbath eve Tefillah, serving as a prolongation of the Evening 
Service, in order that late-comers might be able to finish their prayer and leave 
the synagogue together with the congregation, so as not to be in danger from 
the demons of the Sabbath eve (see SR A, II, § XII). And this repetition of the 
Tefillah is not in conflict with the prevailing Halakali, according to which the 
Evening Tefillah is optional, and consequently is not repeated (cf. J. Heinemann, 
op. cit., pp. 101 ff.). For this repetition is made exclusively in view of the safety 
of the late-comers. 

7 Cf. Ex. 3:6, 15; Mek.. Bo, XVI, pp. 60 ff. (see also M. Liber, in JQR 40, 
1949-50, pp. 335 f.). 

8 Cf. Deut. 10:17; Neh. 9:32. 

9 Cf. Gen. 14:19 (to the translation ‘Possessor’ [ rmp ], cf. P. Katz, in JJS 5, 
1954, pp. 126 ff.). 

10 As suggested by H. Brody (in MGWJ 54, 1910, p. 500, n. 2) and supported 
by further arguments by J. Heinemann (in REJ 125, 1966, pp. 107 f.), we pro¬ 
bably find here an original ending of the first Tefillah Benediction. According to 
SRA (I, § XXXVIII) this Benediction ends with ‘the Shield of Abraham’ (710 
oman), but earlier its ending might have been ‘the Shield of the Fathers’ (710 
duk ), this ending naturally taken over here in ‘one Benediction embodying 
seven’. 

11 The expression maian 7 ’yo (here translated with ‘by means of the 
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Lord of peace, who sanclifieth Ihc Sabbath and blesseth the 
seventh day 12 , and giveth rest in holiness unto a people sated 
with delight 13 , in remembrance of the creation 14 . 

Our God and God of our fathers, accept our rest, sanctify us 
by thy commandments 13 . 

And I the agent of the congregationl recites Kaddish, as far as ‘who 
maketh peace in his high places’ 13 . 


fitting Benedictions') has been much discussed, and a number of different ren¬ 
derings have been advanced (for a short survey, see A. Mishcon, in JR I, 1910- 
II. pp. 358 ff.). My translation is in agreement with S. Baer's suggestion (in SAY, 
p. 191) that the expression could be understood in the light of a passage in B. 
Ber. 40 a, where the Biblical sentence Blessed is YHIVH day by day (Ps. 68:20) 
is interpreted: ‘Give unto him every day the Benedictions fitting thereto’ 
(t’nma 7 n om ov» : cf. B. Suk. 46 a). In SRS (p. 114), in 

the Yemenite ritual and in MSS. representing the Italian rite we find the version 
nman 7 lyo , ‘the dwelling-place of blessings' (cf. A. Mishcon, op. cit., pp. 361 
f.: Siddur Kadmon, p. 77, n. 4; SRS, p. 114, n. ad lor.). It seems impossible to 
decide, which is the older of these versions. 

12 Cf. Gen. 2:1 ff. 

13 Cf. Isa. 55:2: 58:13. 

14 It should be noticed, as S. Baer has observed (SAY, p. 191), that in this 
place no mention is made of the departure from Egypt, although it is written in 
Dcut. 5:15 regarding the Sabbath, And remember that thou wast a slave in Egypt, 
‘because the essence of the Sabbath commandment is the memorial of the crea¬ 
tion of the world, and the Sabbath existed before the departure from Egypt’ (S. 
Baer, ibid.); in the Sabbath Kiddush, however, not only the Sabbath is mentioned 
as ‘a memorial of the creation’ (n’WKia nwya 1 ? tdt) but also as ‘a remem¬ 
brance of the departure from Egypt’ (onso nmx’b tst; SRA, II, § XII); 
but in the Festival Kiddush only the latter is recited, viz ‘a remembrance of the 
departure from Egypt’ (SRA, II, § LXXVIII), ‘since the Festivals were con¬ 
nected only with the remembrance of the departure from Egypt’ (S. Baer, ibid.). 

15 See supra , § V, and ibid., n. 5. 

16 The, mainly Aramaic, Kaddisli prayer functions, according to SRA, as a 
conclusion of each major part of the synagogue service (e.g. SRA, I, §§ XVII, 
XIX, LXV, LXVII, XCIII: II, §§ IV, VI, XI, XXI, XXIII, XXXIII, XXXIV, 
XXXV, XXXVI), as well as being used after the Reading from the Law (SRA, 
I, § Cl: II, § XXXII). Nothing definite is known about the age of the Kaddish, 
but to judge from a number of Talmudical and Midrashic sources, it is evident 
that it was regularly used as a conclusion of Haggadic sermons from the be- 
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VII. And if an individual has made a mistake, and has not made men¬ 
tion of the Sabbath in the Evening Prayer, we oblige him to repeat (the 
prayer in the right forml 1 II, * * * * VII. . lAndl although we read [in the Talmudl, ‘If 
anyone has made a mistake and has not made mention of the New 
Moon in the Evening Prayer, we do not oblige him to repeat’ 2 , Iwe find 
thatl this is in the Evening Prayer of the New Moon that we should not 
oblige him to repeat; but in the Evening Prayer o f the Sabbath we 
oblige him to repeat 3 . And although it is a rule for us that the Evening 


ginning of the fourth century C.E. (see I. Elbogen, JG, pp. 92 ff., 527 f.; J. 
Heinemann, in JSS 5, 1960, pp. 264 ff., spec. p. 269): this applies to the Aramaic 
parts of the Kaddish. The few Hebrew parts are of a more clearly supplicatory 
character, with ‘mystical’ influences, almost impossible to date (cf. Ph. Bloch, in 
MGWJ 37, 1893, pp. 18 ff.: 69 ff.: 257 ff.: 305 ff.). Some scholars even think 
that the Kaddish, in its oldest parts, existed as early as in the time of the Second 
Temple (cf. SR A Hcde s ird , Comm., p. 41). However, the first definite information 
about the liturgical use of Kaddish is given in Sof. (X, 6: XVIII. 10: XXI, 5). 
And the complete text of the Kaddish is found for the first time in SKA: the 
basic section, generally known as ‘half Kaddish' (rc’Tp ’sn; I, § XVII), as well 
as the additional clauses which makes this a ‘full Kaddish’ (oVw ump: I, 
§ LXV): further some remarks concerning the special Kaddish for mourners, viz 
‘orphan’s Kaddish' ( Din 1 rc’Tp ; I, §§ LXXXII f.): finally, the particular for¬ 
mulas for the ‘Rabbinical Kaddish’ (7 jam w’Tp; II, § XI: only MS. O) and 
for the burial Kaddish, often called ‘the Kaddish for renewal’ (Knin^ snip: 

II, § CLVII: cf. ibid., § XXXV). As for the history, development and textual 

variants of the Kaddish, see in particular D. de Sola Pool, The Kaddish, 1964 :J 

(cf. also SR A Hcdc e ird , Comm., pp. 40 ff.: for further references, see J. Maier, 
GjR, p. 149, n. 73). 

The Kaddish mentioned in SR A here is the ‘full Kaddish’ (for an analysis, see 

D. de Sola Pool, op. c/7., pp. 26-78). 

VII. 1 This SR A decision, obliging a person who has recited the week-day Tc- 
fillali on the Sabbath eve and thus forgotten to make mention of the Sabbath by 
saying a oi’n nsmp (see supra, § V, n. 5) to repeat the correct prayer, is 
explicitly cited in the name of Rab Amram in several mediaeval works, like 
7 Him (pp. 175 f.); Manhig (HSh, § X, p. 39): Tur, OH (§ CCLXVIII). The same 
decision is found e.g. in Mishneh Torah (HT, X, 7): MV (p. 82): SR (p. 242). 

2 Quotation from B. Ber. 30 b. 

3 A definite distinction is made by SRA between the Talmudical statement 
in B. Ber. 30 b on the Evening Prayer of the New Moon and the present question 
of the Sabbath Eve Prayer, but no reason for this distinction is given, perhaps 
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Tejillah is an option * * * 4 , it is lonlyl where la manl did not want to pray 
that we do not trouble him; but if he has endeavored to pray, and has 
not made mention, it is counted as an obligation for him, and we 
trouble him to pray again 5 . And further that which Ze'iri said, These 
Babylonian scholars - concerning him who said that the Evening Te¬ 
jillah is an option - as soon as one (of theml has undone his girdle (to 
eatl, we do not trouble him’, implies that as long as la manl has not 
undone his girdle, we trouble him 6 . And so here too, when [a manl has 
prayed and has not made mention (of the Sabbathl, we trouble him, and 
he should pray again. 

VI11. And thus said Rab Moses Gaon 1 : An individual who has made a 


because it was taken for granted that the original readers of SRA immediately 
understood the difference. However, when this SRA decision is cited in Manhig 
(HSh. § X. p. 39) a reason is inserted, and it is impossible to determine whether 
it originally belonged to the SRA text or not: ‘In that case [scil. concerning the 
New Moon] the explanation is that the [New] Moon is proclaimed [cf. M. R.H. 
II, 7] only in the day, but on the Sabbath eve one is obliged to repeat [the Te¬ 
jillah in the right form], since [the Sabbath] is sanctified and is exalted above the 
[first] six days of the Beginning' ( nK 7 ’wipe 7 ’ k® ’d*? Kayo onn 

rv>iz?ton ’o'* nrciro Toiyi snipo® narc Vrc n’aiya Van ora rcinn 

iniK o’vino). Cf. Mishnch Torah (HT, IX, 13). 

4 Sec e.g. Y. Ber. IV, 1 (7 c); B. Ber. 27 b; Yom. 87 b: cf. supra, § IV, n. 6 . 

5 Quotation from B. Shab. 9 b. 

6 In B. Shab. 9 b a discussion is recorded on the question as to what marks the 
initiation of a meal. According to Palestinian practice, the washing of hands in¬ 
troduced the meal, whereas the Babylonians, who were tightly belted and needed 
to unlose their girdles before eating (cf. Rashi ad loc.), regarded the untying of 
the girdle as the commencement of the meal. Now, as soon as the Babylonians 
had undone their girdles, and thus in fact commenced their evening meal, but 
had forgotten their Evening Prayer, they were not after the meal under obliga¬ 
tion concerning the Evening Prayer, it being in reality optional. However, as long 
as their meal had not begun, they were obliged to recite the Evening Prayer, 
according to general practice (cf. Mishnch Torah, HT, I, 8 ). In the same way, 
when a man really had endeavoured to pray the optional Evening Prayer, he had 
laid himself under the obligation to recite it in the right form; therefore he should 
be made to repeat his prayer, if he recited the week-day formula on the Sabbath. 

VIII. 1 Rab Moses (Mesharsheya) Kahana b. Jacob ha-Kohen was the fourth in 
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mistake on the eve of a Sabbath and has not said the prayer ‘And out 
of thy love’ * 2 3 , he has discharged his obligation, as soon as he has heard 
from the agent of the congregation [the Benedictionl ‘He was a Shield 
to our fathers with his word’3, from the beginning to the end, as this 
is one Benediction embodying seven Benedictions. And thus said Rab 
Natronai Gaon 4 5 : Where la man] has not prayed the seven Benedictions, 
but he has heard from the agent of the congregation [the Benedictionl 
‘He was a Shield to our fathers with his word’, from the beginni ng to 
the end, he has fulfilled [his obligat ion!*. 


order to precede Rab Amram as president of the Sura academy, probably hold¬ 
ing the Gaonate from 825 to 838 (cf. EJ, VII, cols. 315 ff.). He is reputed as a 
student of mysticism. Only a few of his responsa have been preserved (cf. J. Miil- 
ler, ERbG. pp. 75 ff.; JE, IX, p. 72). In SR A five responsa are attributed to Rab 
Moses, out of which this one is the second (cf. SRA Goldschmidt introd., p. II). 
The present responsum, dealing with the ‘one Benediction embodying seven' 
(yaw 7 •» yo nn« nam ; see supra, § VI, n. 6 ), is cited in the name of Rab Moses 
e.g. in 7 trim (p. 176); Manliig (HSh, § X, p. 39); MV (p. 83); Panics (p. 310); 
Shibbole ha-Leket (§ LXVI); SR (p. 242); Tur, OH (§ CCLXVIII). 

2 See supra, § V, and ibid,, n. 5. It is interesting to note that Rab Moses, when 
this dictum is quoted in MV, Panics, SR and Tur, OH (loc. cit. in n. 1 supra), 
refers to the prayer ‘Thou didst sanctify’ (nwnp nn«; see supra, § V, n. 5), 
whereas he, according to the versions preserved in Httim and Manliig (loc. cit. 
in n. 1 supra), speaks about the prayer ‘And out of thy love’ (inanKDi ; see 
supra, § V, n. 5), in conformity with all SRA MSS. In Shibbole ha-Leket (loc. cit. 
in n. 1 supra) a more undefined version is found, simply speaking of ‘an indivi¬ 
dual who has made a mistake and has not recited the Sabbath Tefillali’ (-nn* 
naw ^w VbDnn k^i nyow ). It can hardly be questioned that the mention of 
‘Thou didst sanctify’ in this place shows adaptation to the custom later prevailing 
(cf. supra, § V, n. 5, as for nwTp nnK in MS. O of SRA). 

3 See supra, § VI. and ibid., n. 6 . 

4 The responsum of Rab Natronai here introduced is the third of his quoted 
in this part of SRA (see supra. § III, nn. 6 f.). Rab Natronai’s responsum, 
dealing with the ‘one Benediction embodying seven' (yaw ]’yo nnK nana), 
is cited by the same later authorities as those quoting the parallel responsum by 
Rab Moses Gaon (see supra, n 1). 

5 It is not quite clear what Rab Natronai means. Rab Moses’ statement (supra) 
is easily understood; a person who erroneously has omitted the intermediate Be¬ 
nediction of the Sabbath eve Tefillali (supra, § V, n. 5) nevertheless fulfils his 
duty through the Tefillali repeated by the agent of the congregation (supra, § VI; 
cf. supra, § III, n. 1). But Rab Natronai’s responsum might be taken to mean 
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IX. And they recite Kiddush over the wine, in order to release way¬ 
farers, who eat in the synagogue, from their obligation 1 . 


that anyone in the synagogue could neglect the entire individual Tefillali (supra, 
§ V) and still fulfil his duty through the agent of the congregation. If so, it would 
be contrary to the Talmudical rule that an abstract of the Tefillali may be recited 
only in an emergency, even so it must be preceded and followed by the ordinary 
three Benedictions respectively (B. Ber. 30 a); in such a situation of real danger, 
a person might fulfil his obligation by ‘one Benediction embodying seven’ 
( yaw 7 ’yo nnx rma ). However, Rab Natronai’s words can also be taken as 
alluding to the optional character of the Evening Tefillali (cf. c / ttim, p. 176; see 
also supra . § IV, n. 5). 

IX. 1 From this paragraph onwards, as far as to the end of the section treating 
the order lor the Sabbath Eve Prayer (infra, § XIX), different questions con¬ 
cerning the Kiddush ceremony are dealt with. 

Kiddush, its full name being oi’n wn^p (‘the Sanctification of the day’, 
B. Pes. 105 b), is the ceremony by which the sanctity of a Sabbath or Festival 
is proclaimed over a cup of wine. According to B. Ber. 33 a, this ‘Sanctification’ 
was instituted by the Men of the Great Synagogue; and from the discussions 
between the Schools of Hillel and Shammai on the proper order of the Kiddush 
ceremony (M. Ber. VIII. 1; Pes. X, 2; cf. T. Ber. Ill, 1; see further infra, § XII, 
n. 10) we may naturally infer that the performance of this ‘Sanctification’ was 
regarded as a matter of course as early as in the times of the Second Temple. 
The recital of Kiddush was confined to the home, to be performed only at the 
place where a meal w'as eaten (cf. M. Ber. VIII, 2; B. Pes. 101 a). And as long 
as the Sabbath Eve Prayer remained an act of private devotion in the home, 
Kiddush was also recited in the family or within small ‘communities of pious 
friends' (nvnnn; cf. T. Ber. Ill, 7; see further supra, § I, n. 1). From the be¬ 
ginning of Amoraic times, if not earlier, it became customary to gather in the 
synagogues on the Sabbath eve, first, probably, in Babylonia (cf. I. Elbogen, in 
Festschrift ... /. Lewy, 1911, pp. 181 f.; ibid., JG, p. 107). But since there was a 
lack of w'ine in many parts of Babylonia and it, consequently, w'as impossible for 
every family to obtain the necessary Kiddush wine - the only drink really proper 
for Kiddush (cf. B. Pes. 107 a; cf. infra, § XXXIX) - a kind of congregational 
Kiddush w'as introduced there in the synagogues (see further I. Elbogen, ibid.). 
As for Palestine, w'here wine w'as easily obtainable, no similar development is 
discernable in the sources preserved (cf. J. Mann, in HUCA 2, 1925, pp. 314 f.). 

Although the Kiddush subsequently remained a home ceremony, inseparably 
connected with a meal (B. Pes. 101 a), the Kiddush in the Babylonian synagogues 
was justified, as recited ‘in order to release w'ayfarers from their obligation, for 

they eat and drink and sleep in the synagogue’(, 7nain >*r* o’rrnx ’pis*'? 

’aa un inwi B. Pes. 101 a; cf. MV, p. 83, which refers 
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X. And thus said Rab Natronai, the president of the academy 1 : They 
should recite Kiddush 2 and Habdalah in the synagogue, even if there 
are no wayfarers eating there 3 . And there is no question as to the 


to their lack of wine). Now. these guests did not lodge in the synagogue itself, 
but in adjoining rooms (Tosaf. ad B. Pes. 101 a, s.v i’pdkt , on the basis of 
B. Meg. 28 a; cf. S. Klein, in MGWJ 76, 1932, pp. 545 ff.; 77, 1933, pp. 81 
ff.). And when such wayfarers took part in the congregation’s Kiddush within the 
synagogue, and also had their Sabbath evening meal in the lodgings contained 
in the same house, they discharged their obligation to recite Kiddush in the 
place where the meal was eaten. Here, this practice is confirmed by SRA, and 
in c Illim (p. 177) its words are explicitly quoted in the name of Rab Amram. 
(Parenthetically it may be noted that this paragraph is followed by a lengthy addi¬ 
tion in MS. O, running: ‘And a man is requested to stand up in the synagogue; 
and until the agent of the congregation has recited Kiddush over the Kiddush 
cup of wine - until he has recited [the Benediction] “who sanctifies! the Sabbath” 
- he should not sit down, in consideration of those who enter to recite the due 
Benedictions’, 'mbw snpo iyi jKnwjD op’oS n’ 1 ? ’yarn 

>01 a’n** k*? ,nnrcn wipe 'oto Ty itinpi Siam kod Sy nun 
’DTa*? '•'yyob. This sentence is obviously by error inserted here, its proper 
place being in § XII, infra, where it is found in all MSS., including MS. O: for 
some minor textual problems in the present addition, see my ed.). 

X. 1 The responsum by Rab Natronai here following is the fourth of his cited 
in this part of SRA (cf. supra, § 111, n. 6 ). It deals with the recital of Kiddush 
(sec supra, § IX, n. 1) and of Habdalah (see infra, n. 4), particularly stressing that 
Kiddush should be recited in the synagogue, even if there are no wayfarers 
eating there (cf. supra, § IX, n. 1), because of the healing effects of the Kiddush 
wine. 

This responsum of Rab Natronai’s is quoted, more or less completely, in e.g. 
Ahudarham (p. 152): Etz Hayyim (I, p. 196); Halakot Pesukot Mu,lcr (§ XCV, pp. 
54 f.): ‘/Him (pp. 178 ff.); Manhig (p. 40); MV (pp. 83 f.): Otzar ha-Gaonim Lcw ' n 
(I. No. CLXXI, p. 64); SR (pp. 242 f.): Teshubot Musafia (No. LII); Tosaf. ad 
B. Pes. 100 b, s.v. iks’ ®ivp ; Tur OH (§ CCLXIX). 

2 See supra, § IX, n. 1. 

3 In B. Pes. 101 a it is stated that Kiddush should be recited in the synagogue 
‘in order to release wayfarers from their obligation, for they eat and drink and 
sleep in the synagogue’ (uai insn iVdki ,inain ’i’ o’miK ’p’idk'? 

’aa; cf. supra, § IX, n. 1). However, in his present responsum, Rab 
Natronai goes a step further: Kiddush, as Habdalah (see infra, n. 4), should be 
recited in the synagogues, ‘even if there are no wayfarers eating there’ (d" yK 
dtp 7’*73 ik |’miK 7 ’kw). This view of his is indeed puzzling. And, accord- 
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Habdalah 4, as they surely should recite Habdalah; for, as soon as the 
agent of the congregation has recited Habdalah, all the congregation 
has discharged its obligation. And he that wants to recite Habdalah 
again in his house is permitted Ito do sol; but if he does not wish to, or 
if he has got no wine, he has discharged his obligation by the Habdalah 
of the agent of the congregation^. But even Kiddush lis to be recited in 


ing to Abudarham (p. 152), Rab Natronai’s opinion was opposed by Rabbenu 
Hai (Gaon of the Pumbedita academy, probably from 998 until his death in 
f03S; cf. EJ. VII, cols. 315 ff.), stating ‘that if there are no wayfarers [eating in 
the synagogue], Kiddush should not be recited in the synagogue’ (j’K okw 
nujDn a’^Tpo 7 ’K o’nnK; R. Hai’s statement is found quoted also 

in Tur, OH § CCLX1X). Both mediaeval recorders complain about Rab Natro¬ 
nai’s dictum, holding that ‘all his words [here] are astonishing’ (t’nm 
7 ’man, lac cit.). As for the recital of Habdalah in the synagogue, there is no 
problem (see infra, n. 5). 

4 By the ceremony called Habdalah (‘Separation’) the passing from a day of 
higher sanctity to a day of lower sanctity is celebrated, e.g. from a Sabbath to a 
week-day, from a Festival to a work-day, or from a Sabbath to a Festival (cf. 
B. Pes. 104 a). Like Kiddush. Habdalah was instituted by the Men of the Great 
Synagogue, according to B. Bcr. 33 a, and was regarded as a matter of course in 
the times of the Second Temple (M. Bcr. VIII, 5; cf. J. Mann, in JR 4, 1913-14, 
p. 518). It seems that Habdalah was originally a home ceremony, always celebra¬ 
ted in connexion with a meal, as was Kiddush; but in the course of time a special 
Habdalah was incorporated in the synagogue liturgy, e.g. as an insertion in the 
fourth Benediction of the Tcfillali (cf. M. Bcr. V, 2; see infra, n. 5), thus, a 
development parallel to the insertion of a separate ‘Sanctification’ in the Tcfillali, 
probably directly taken over from a Kiddush in the private home (see supra, 
§ V, n. 5, and § VI, n. 5 with the literature there mentioned; see further especially 
I. Elbogen, in Festschrift ... /. Lcwy, 1911, pp. 183 ff.; cf. also infra, §§ XXXVI 
ff.). 

5 The opinion that prevailed as to the incorporation of the Habdalah in the 
liturgy was to insert it within the frame of the Tcfillali, in the fourth Benedic¬ 
tion, called ‘who graciously grantest knowledge’ (nyin ]3in; cf. M. Ber. V, 2; 
B. Ber. 26 b; 29 a; see further I. Elbogen, in Festschrift . .. /. Lcwy, 1911, pp. 184 
f.). And although a number of different opinions concerning Habdalah have been 
recorded in the Talmud, e.g. as to the relation between the Habdalah recited in 
the synagogue and the Habdalah celebrated in the home over a cup of wine (B. 
Ber. 33 a; 33 b; Pes. 113 a; Sheb. 18 b; cf. P.R.E., XX f.), the obligation to recite 
Habdalah in the synagogue is not questioned (see further infra, §§ XXXVI, ff., 
spec. § XL). However, if the insertion of Habdalah in the Tcfillali is omitted, by 
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the synagoguel, although it is a forcing Halakah, that there is no Kiel- 
dush save at the place where a meal is eaten (i ; yet they recite Kiddush 
over the wine in the synagogues. What is the reason? Because the tasting 
of the wine of the Sabbath Kiddush is a cure, and this is what all the 
congregation tastes; not that it is an obligation to taste, but only that it 
is an obligation to hear the Kiddush. And as soon as la maul has heard 
the Kiddush , he has discharged his obligation, and he is not obliged to 
taste. And he that recites Kiddush and makes the congregation taste on 
account of the cure, he should recite Kiddush and give them as much as 
is required to give from it upon their eyes. For thus we read I in the 
Talmudl: A wide step takes away one part out of five hundred of the 
light of a man’s eyes; and wherewith is it restored? With the Kiddush 
of the Sabbath eve * * * * * 6 7 . Therefore, [with regard lol occasions when there is 
one in the congregation who has got no wine, and he must recite Kid¬ 
dush over the bread, the sages ordained that Kiddush should be recited 
in the synagogue over the wine on account o f the cure 8 . 


error, there is no obligation to repeat, since Habdalah could be performed later 

over the cup of wine in the home (B. Ber. 29 a; cf. Mishneh Torali, HT, X, 14). 
On the other hand, Rab Natronai states that if a person has heard the Habdalah 

recited by the agent of the congregation in the synagogue (cf. supra, § III, n. 1), 

it is optional for him to recite Habdalah again in his home (contrast B. Pes. 

105 b). 

6 See B. Ber. 101 a. 

7 Quotation from B. Ber. 43 b; Shab. 113 b. 

8 Although it is explicitly stated in B. Pes. 101 a that the Kiddush ceremony 
is performed only ‘in order to release wayfarers from their obligation’ (’piss'? 
7ns in ’*t’ o’nns), Rab Natronai holds in his responsum that Kiddush should 
be recited in the synagogues ‘even if there are no wayfarers eating there' 
( on? 7’Vs is 7’miK 7 ’kh? s"yK), the reason being the healing effects of the 
Kiddush wine: it is a ‘cure’ (hkidt). It is true that the Talmud also regards the 
Kiddush as a cure (B. Ber. 43 b; Shab. 113 b), but there are no traces of a con¬ 
clusion like Rab Natronai’s. Further, Rab Natronai’s words that ‘it is not an 
obligation to taste, but only... to hear the Kiddush' (, oiyo 1 ? Kin nsinrc s'? 
ts'ps ®np yion?’?. . .k*?k ) clearly contradict the Talmudical stress on a 
Kiddush, valid only where the meal is eaten, and only in connexion with a 
tasting of the wine (B. Pes. 101 a; 105 b; 107 a). If Rab Natronai holds that the 
tasting of the Kiddush should be understood as a spiritual tasting, viz by eating 
the words of the Kiddush, he stresses, on the other hand, a material moment in 
the synagogue Kiddush: the agent of the congregation should take wine from the 
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XI. And after they have recited Kiddush 1 in the synagogue, they read 
a chapter from the IMishnaicl treatise Shabbat.and this is the chapter: 
With what [materiall may they light llhe Sabbath lamp!, and with 
what may they not light litl? They may not light litl either with 
cedar bark, or with uncarded flax, or with raw silk, or with a 
bast wick, or with a desert wick, or with seaweed, or with pitch, 
or with wax, or with castor-oil, or with oil of burning, or with 
tail fat, or with tallow. Nahum the Mede says: They may not 
use boiled tallow. But the sages say: It is one and the same 
whether it is boiled or not boiled; they may not light with it. 

They may not light (the Sabbath lampl with oil of burning on 
a Festival. R. Ishmael says: They may not light litl with tar, 
because of the honour of the Sabbath. But the sages permit it 
with all oils: with sesame oil, with nut oil, with radish oil, with 
fish oil, with gourd oil, with tar, and with naphtha. R. Tarfon 
says: They may not light litl save with olive oil only. 

Whatever comes forth from a tree, they may not light [the 


Kiddush cup and give to the worshippers ‘as much as is required to give from it 
upon their eyes' (om a*y ’py ijoq ]n ,, p ’id), so as to avoid physical blind¬ 
ness. (A similar view concerning the Hahdalali cup of wine is found in Etz 
Hayyim, I, p. 196, when referring to Rab Natronai’s responsuni: ‘It is a cure to 
cleanse the Hahdalali cup with water and drink it', ’pw 0 13 n’ln'? nt<i3T 
imnw'pi o’oo n'pian.) Rab Natronai’s opinion that the Kiddush wine should 
be used so as to bathe the eyelids was opposed to by the Gaon Rab Hai (cf. supra, 
n. 3); the latter held that the Kiddush wine should be drunk only (see Otzar 
ha-Gaonim Lewin . I, Nos. CCLXX f., p. 97). ‘Medieval Jews accepted either or both 
interpretations, and the Kiddush wine came to be used in these ways as a remedy 
for weak eyes' (J. Trachtenberg, Jewish Magic, 1970, p. 195; for examples from 
the medieval literature, see ibid., p. 304, n. 4). 

(In MS. S this paragraph is ended by a repetition of Rab Natronai’s words 
about the Kiddush wine to be used on account of the cure of the eyes: ‘And the 
agent of the congregation, who recites Kiddush in the synagogue and makes the 
congregation taste on account of the cure, should recite the Kiddush and give 
them as much as is required to give from it upon their eyes. For someone has 
said; A wide step takes away a fivehundredth part of the light of a man’s eyes: 
and it is restored to him with the Kiddush of the Sabbath eve’; for the text see 
my ed. This repetition is evidently due to a scribal error, and is accordingly to 
be deleted here.) 

XI. 1 See supra. § IX, n. 1. 
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Sabbath lamp] therewith, save flax. And whatever comes forth 
from a tree cannot be defiled with the uncleanness of tents, save 
flax. (Concerning! a wick [madel of a cloth which was twisted but 
not singed, R. Eliezcr cays, ‘It is unclean, and they may not light 
[it] therewith’; (whereas] R. Akiba says, ‘It is clean, and they may 
light (itl therewith’. 

A man may not pierce an egg-shell and fill it with oil and put 
it over the mouth of the lamp, in order that it should drip, even 
if it (was madel of clay. But R. Judah permits it. If the potter has 
joined it (with the lamp] from the beginning, it is permitted, 
because it is one vessel. A man may not fill a dish with oil and 
put it at the side of a lamp and place the end of the wick in it, 
in order that it should absorb (the oill. But R. Judah permits it. 

He that extinguishes the lamp, because he is afraid of gentiles, 
of robbers, of an evil spirit, or for the sake of one being sick that 
he should sleep, is free (from desecration of the Sabbath]; Ibut] if 
he would spare the lamp, if he would spare the wick, if he would 
spare the oil, (then] he is guilty. R. Jose extempts him in all 
cases, except in respect of the wick, because he (therebyl makes 
charcoal. 

For three transgressions women die in childbirth: because they 
are not observant (of the laws] concerning the menstruant, and 
concerning the dough offering, and concerning the lighting of the 
(Sabbath] lamp. 

Three things must a man say within his house on the eve of 
Sabbath near nightfall: Have ye tithed? Have ye prepared the 
c Erub? Light the ISabbathl lamp! If it is questionable, whether it 
is night or it is not night, they may not tithe that which is known 
(to be untithedl, and they may not immerse the vessels, and they 
may not light the lamps; but they may tithe a Demai produce 
and prepare the 'Erub and store away hot food 2 


2 The Mishnaic chapter noa (‘With what [material] may they light 

[the Sabbath lamp]'. Shab. II) mainly deals with decisions about the kind of oils 
and wicks to be used for the Sabbath lamp (see supra, § I, n. 6), as well as with 
the obligation to kindle the Sabbath light, all this being themes that make a 
special study of this chapter appropriate for the Sabbath eve. It is possible that 
the incorporation of nna in the synagogue liturgy was regarded as 
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R. Eleazar said in the name of R. Hanina^: The discipIes v of 
the sages increase peace in the world, as it is said, And all thy 
children shall be taught of YHWH; and great shall be the peace 
of thy children 4 . And thou shall see children of thy children; fandl 
peace shall be upon Israel 5 . 

And they recite Kaddish 6 . 


necessary in view of the growth of Karaite teaching, according to which every 
use of a lamp or a fire was prohibited on the Sabbath (cf. * Ittim , p. 177, n. 27; 
other examples of a similar influence on the liturgy are given by L. J. Liebreich, 
in JOR 41, 1950-51, p. 206, n. 50). Further, the recital of non caused 

a prolongation of the Sabbath Eve Prayer, desirable with regard to late-comers’ 
recital of Tefillah, in order that all the congregation should leave the synagogue 
at the same time, so as not to leave anybody alone in danger of the Sabbath eve 
demons (cf. supra, § IV, n. 9; see further I. Elbogen, JG, p. 112). 

According to SRA, the chapter non is read at the very end of the 

Sabbath Evening Service in the synagogue. This tradition is followed by e.g. 
Abudarham (p. 153), Manhig (HSh, § XVI, p. 40), SR (p. 243), and Tur, OH 
(§ CCLXX). However, in MV (pp. 145 f.) we find another order: I’p^io noa 
is read before the Kaddish, a practice found in the Ashkenazic rite; and in Spain 
it was recited even before the miyo section (cf. supra, § III), a place which it 
holds in the Sephardic, Italian and Roman rituals (see I. Elbogen, JG, p. 112). 

In all the three SRA MSS. the full text of M. Shab. II is given. The difference 
between the MSS. is hardly of any interest in this connexion (see my ed.); further 
with a few minor exceptions the text is in accordance with that of our Mishnah 
editions. Nor is this the place to comment on the chapter in question. 

In MS. O the chapter 7 ’p’Vno noa is followed by a short addition: ‘(It has 
been taught in] Tanna debe Eliyahu: Everyone who repeats Halakot is destined 
to be a son of the world to come, as it is said [in the Bible]: His goings [halikot] 
are everlasting [Hab. 3:6]; do not read halikot but Halakot’ (for the text, see 
my ed.). Cf. B. Meg. 28 b. 

3 R. Eleazar (b. Shammua 1 ) and R. Hanina were both Tannaim, flourishing 
in the second century. Their dictum following is preserved in B. Ber. 64 a (cf. 
SRA, I. § LXV). 

4 Isa. 54:13. MSS. M and O add here Ps. 122:7-9. 

5 Ps. 128:6. MS. O adds Ps. 29:11. 

6 As a conclusion of the previous lesson the Kaddish prayer (see supra, § VI, 
16) is recited: and although it is explicitly pointed out only in MS. O, the ‘half 
Kaddish’: cf. ibid.) is followed by the section ‘Unto Israel and unto the scholars 
and unto their disciples’ ( 71 mi’o'pn 'jyi 73 : 1*1 'jyi blow’ 'jy ) etc., thus 
forming a ‘Rabbinical Kaddish’ ( 733*11 rc’tp; cf. SRA, I, LXVII: see also 
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XII. And this Kedushta the scholars ordained with respect to the danger 
of the Sabbath eve, when demons are frequent. There may be someone 
who comes in [to the synagoguel and has not prayed; and before he has 
prayed, the congregation goes out, and he remains behind and is in 
danger. So the scholars ordained that the congregation should remain 
until after the Tefillah, in order that he may finish his prayer and go 
out together with the congregation 1 . And a man is requested to stand 
up in the synagogue until the agent of the congregation has recited Kid- 
dush over the Kiddush cup of wine; landl until [the latterl has recited 
Ithe Benedictionl ‘who sanctifiest the Sabbath’, he should not sit down, 
considering those who enter to recite the due Benedictions 2 . And when 


supra . § VI, n. 16). This section, ‘recited in the Kaddish at the end of a lesson is 
an appropriate wish for blessing on all teachers who uphold and transmit the 
traditional teachings’ (D. de Sola Pool, The Kaddisli. 1964'*, p. 90; on the ‘Rabbi¬ 
nical Kaddish\ se further ibid., pp. 89 ff.; cf. I. Elbogen, JG, pp. 96 f.; A. Z. Idcl 
sohn, JL, pp. 85 f.). 

XII. 1 It is plainly slated here that a recital of the repeated Tefillah, described 
as a Kedushta (MSS. M and O say Knump , whilst MS. S has the word cnp. 
which obviously denotes the same thing; on the term, see supra, § VI, n. 5) and 
made up of ‘one Benediction embodying seven’ (see supra, § VI, n. 6), was in¬ 
troduced in the liturgy with regard to the particular frequency of demons on the 
Sabbath eve (cf. supra. § IV, n. 9). Through the inserted repetition of the Te¬ 
fillah abstract, late-comers would be enabled to finish their prayer and leave the 
synagogue together with the congregation, in order to avoid that anybody should 
be left behind, and so be more exposed to the attacks of evil spirits (cf. B. Ber. 
43 b). 

With some textual variations, this statement is preserved in < ltlim (p. 177); MV 
(p. 84); Shibhole ha-Leket (§ LXVI); SR (p. 243). In Shibbole lia-Leket it is 
explicitly cited as a responsum of Rab Amram’s 

2 This statement, which we have already met once before in MS. O (supra, 
§ IX), -seems to contradict what is said above: its source is unknown, but it is 
probably taken from a responsum (cf. * I Hint . p. 178). Why should the congrega¬ 
tion stand up from the moment when the agent of the congregation (cf. supra. 
§ III, n. I) recites Kaddish until he closes with ‘who sanctifiest the Sabbath' 
( nawn rcipa: cf. infra, the end of § XII)? The only explanation offered is that 
it is done ‘in consideration of those who enter to recite the due Benedictions’ 
( ’’jyoi), and this expression may indicate a joining in and support of 

the prayers of such late-comers (cf. Halakot Gedolot. I, p. 507, n. 8). With a 
number of minor textual differences (for a survey, see MV, p. 84, note ad loc.), 
this statement is found in e.g. Halakot Gedolot (I, p. 507): Httim (p. 178): Manhiq 
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they have closed (their Prayer], they go to their houses to recite Kid- 
dush at the place where the meal is eaten, as it is written, And thou 
shall call the Sabbath a delight; li.e.l in the place where you ‘call’ the 
Sabbath, it should be a delight. From this Ithe scholars taughtl that there 
is no Kiddush I to be recitedl, save at the place where a meal is eaten * 3 . 

And in this order la man! should recite Kiddush in his house 4 5 : He 
says ‘ Thus I the heavens and the earth 1 were finished\ all the section r »; 
then he recites the Benediction ‘who createst the fruit of the vine’ 6 , if 
he has got wine 7 ; and afterwards he recites a Benediction over th e 
ISabbath I day 8 : 


(HSIi. § XV, p. 40); MV (p. S4); Shaare Teshubah Lc,,cr (No. CXI); SR (p. 243). 

3 The focus of SR A is now moved from the Kiddush in the synagogue to the 
Kiddush ceremony in the home. In this section, cited in < lttim in the name of 
Rah Amram (p. 183), the Biblical ‘support* ( KnaooK ; cf. supra. § I, n. 11) for 
the Rabbinic rule that ‘there is no Kiddush, save at the place where a meal is 
eaten* (rrnyo oipoa k'jk izm’p j’k: B. Pes. 101 a) is advanced. This text, 
Isa. 58:13, is interpreted to mean that in the place where the Sabbath is ‘called’, 
viz by means of Sabbath Benedictions, it should be connected with delight. Now, 
in several Talmudical contexts we find that Isa. 58:13 is associated with a truly 
delightful celebration, with special meals prepared in honour of the Sabbath (see 
e.g. B. Shab. 118 b; 119 a; cf. also B. Shab. 113 a: Pes. 68 b; B.M. 54 a; Hul. 
Ill a). And although it is not explicitly said in B. Pes. 101 a that the rule ‘There 
is no Kiddush, save at the place where a meal is eaten’ is based on Isa. 58:13, the 
statement here in SR A is quite in line with the Talmudical interpretation of this 
Biblical text. 

4 A congenial, but abbreviated, version of the following order is preserved in 
< lttim (pp. 183 ff.). 

5 As for the obligation to recite Gen. 2:1-3 on the Sabbath eve, see e.g. B. 
Shab. 119 b (cf. supra, § VI, n. 4). 


6 This Benediction (Hebr. 73 an ’id K*nn ) is mentioned in M. Ber. VI, I 
(see further B. Ber. 35 a - 40 a). 

7 In Babylonia wine was not always easily obtained (cf. I. Elbogen, in Fest¬ 
schrift ... I. Lewy, 1911, pp. 181 f.; see further supra, § IX, n. 1), and if no wine 
was available in the house, Kiddush should preferably be recited, not over any 
kind of wine substitute like different types of beer beverages (cf. B. Pes. 107 a), 
but instead over the bread, thus demanding the Benediction ‘who bringest forth 
bread from the earth’ (yTRn 70 on'? K’xion ; see infra, § XIII). 

8 The full text of the Benediction over the Sabbath day is given for the first 
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Blessed art thou, O YHWH our God, King of the universe 9 , 
who hast sanctified us by thy commandments 10 and taken pleas¬ 
ure in us. And thy holy Sabbath thou hast given us in love 11 as 


time here in SRA (cf. Mislineh Torah, HSIi, XXIX, 2). The Benediction is, 
however, referred to as early as in the discussions between Bet Shammai and Bet 
Hillel. The two Schools are said to have differed in opinion, as to the order 
between the Benediction over the wine and the Benediction over the [Sabbath or 
Festival] day: ‘The School of Shammai says: They recite [first] the Benediction 
over the day, and thereafter the Benediction over the wine. And the School of 
Hillel says: They recite [first] the Benediction over the wine, and thereafter the 
Benediction over the day’ ( *p into ov»n by *pno ,onnu 'kbw ms 
by -pao T3 into 7 ”n by -pao , onoiK n’ai , 7 ’^ by ~pa» 
om , M. Ber. VIII, 1; Pes. X, 2: cf. supra, § IX, 1). And in the Gemara we 
find that the School of Shammai’s opinion was held, ‘because it is the day that 
causes the wine to be used, and [further] the day has already become holy, even 
before the wine has been brought’ ( ©Tp nasi jKn’rc 7 1, b ona onn® 
Ka Kb 7 ” 7 ,, iyi □ v»n ), whereas the School of Hillel’s opinion was main¬ 
tained, ‘because it is the wine that causes the Sanctification to be said' ( 7 , ’>rn 2 ? 
TDKnrc n©npb om), and also because ‘the Benediction over wine is a regular 
thing, and the Benediction over the day is not a regular thing [i.e. recited on spe¬ 
cial occasions only]: and between a regular and a non-regular thing, the regular 
takes the precedence’ (nnn ,m’Tn m’K oi»n naim mnn 7 ’ , *n naia 
onp *v»*rn , v»m ia*Kvi, B. Ber. 51 b; cf. Pes. 114 a). It is also remarked 
in the Gemara that ‘the Halakah is in accordance with the words of the School 
of Hillel’ ( n"a ’ ia id nsbn : loc. cil., cf. also B. ( Er. 13 b). And the order 
for the recital of Kiddush in the home, recorded here in SR A, is consequently 
in accordance with the opinion of Bet Hillel. 

9 On this introductory formula, see supra, § I, n. 7. 

10 The formula ‘who hast sanctified us by thy commandments’ (l iwk 

v»mxoa) is prescribed for Kiddush in B. Pes. 117 b (in the name of R. Zera, 
BA and PA 4), and is there compared with the formula ‘Sanctify us by thy com¬ 
mandments’ ( 7 ’nna: l iwip), used in the Tefillah, the latter being an expres¬ 
sion of supplication. In the Festival Kiddush another formula is used, viz ‘who 
hast chosen us from among all people, and hast exalted us above every nation, 
and hast sanctified us by thy commandments’ (l aoovu oy ban na ina iwk 
rnno: u®ipi 7 iwb bDo, SRA, II, § LXXVIII). This formula is not used 
on the Sabbath, ‘because the Sabbath preceded the election of Israel; it was also 
given to them in Marah before the Law was given’ (S. Baer, SAY, p. 198; cf. B. 
Shab. 87 b; Sanh. 56 b). 

11 It may be noted that all the SRA MSS. attest the version ‘in love’ (nanKD) 
here, whereas the reading ‘in love and in favour’ ( 71 x 131 nanio) is confined 
to a later place of the Benediction (cf. S. Baer, SAY, p. 198). 
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an inheritance, a memorial of the creation; for this day is the 
commencement of the holy convocations 12 , a remembrance of 
the departure from Egypt 13 . For thou hast chosen us 14 , and 
thou has sanctified us above all nations 13 ; and thy holy Sabbath 
hast thou given us for an inheritance, in love and in favour. 
Blessed art thou, O YHWH, who sanctifiest the Sabbath 13 . 

XIII. And la manl should taste of it \scil. the winel as much as one 
fourth lof a log!; so if he has recited Kiddush , and has not tasted of it 
\scil. the winel as much as one fourth lof a logl, he has not discharged 
his obligation; for we read (in the Talmudl: If (a man reciting Kiddush] 
has tasted a mouthful, he has discharged Ihis obligation!; but if not, he 
has not discharged Ihis obligationl. lAndl this corresponds to one fourth 
lof a log! of wine 1 . And if he has got no wine, he should recite Kid- 


12 The version ‘for this day is the commencement of the holy convocations* 
( tPTp 'sopo nbnn n t cn ’ ’ 3 ) is found in MS. S, whereas in MSS. M and 
O we only find ‘commencement of the holy convocations’ (MS. M reads: 
snp * Kips'? n’jnn, and MS O, probably due to a scribal error, reads: nbnn 
tfip ’ Kipa : see further S. Baer. SA Y, p. 198). 

13 The deliverance from Egypt is mentioned as a reason for the Sabbath 
commandment in Deut. 5:15 (cf. also Deut. 16:3, as noted in B. P.s. 117 b: see 
further supra, § VI, n. 14). 

14 Cf. Deut. 7:6 f. 

15 Cf. Deut. 26:19. 

16 On this concluding formula, see supra, § V, n. 5. 

XIII. 1 On the basis of the quotation from B. Pes. 107 a (cf. ibid. 105 b) it is 
here stated that the host who recites Kiddush in his home is obliged to taste from 
the Kiddush wine as much as one fourth of a log. This measure was once, accord¬ 
ing to the Mishnah, one of the seven liquid measures used in the Temple to 
measure water for a leper and oil for a Nazirite (Men. IX, 2, 3), and in the 
Mishnaic text the term n’y’m (‘one fourth’) is used side by side with the full 
expression }'\ x ? n’y’m (‘one fourth of a log’; see further e.g. T. B.B. V, 10; 
Kel. B.K. II, 2; B. B.B. 89 b; 90 a); the log corresponds to a little more than 
549 cm 3 (see JE, XII, pp. 485 ff.). The thing to be especially noted in the present 
SR A statement is just that the term ‘a mouthful’ (v’aai 1 ? k’jo), used in B. Pes. 
107 a, is interpreted as being equivalent to ‘one fourth [of a log]’ (n’y’in); 
for this opinion seems to be contrary to the difference between ‘a mouthful and 
‘one fourth [of a log]’ which is maintained in B. Yom. 80 a; thus, in Tosaf. ad 
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dush over the bread; and instead of (the Benediction! ‘who createst the 
fruit of the vine’ he says (the Benediction] ‘who bringest forth bread 
from the earth’ 2 . 

XIV. And thus said Rab Amram Gaon 1 : Every time when (a man! has 


B. Pes. 107 a it is clearly stated that ‘a mouthful’ is less than ‘one fourth (of a 
log]’, and exactly this is objected in e.g. Abudarham (pp. 158 f.), Agur (§ 
CCCLXXIX), Etz Hayyim (I, p. 193) and Manhig (HSh. § XVIII, p. 41), when 
referring to the SR A decision. More or less completely, SR A' s opinion is further 
cited in Hagg. Maim. (HSh, XXIX, 10, lift, samek); Hilkot Ihn Ghayyat (I, p. 7): 

( I trim (p. 185); MV (p. 85): SR (p. 244); see also Shibbole ha-Leket (§ LXXIV: 
cf. 'Ittim, p. 185, n. 46). 

2 This decision, stating that Kiddush should be recited over the bread, when 
no wine is accessible (cf. supra, § IX, n. I), is quoted in MV (p. 85) and SR (p 
244); it is in line with a dictum by Rab Hai Gaon, preserved in Shaare Teslw- 
bah LeitCT (No. CXVI), telling us that ‘the earlier scholars’ (o’ a lrcton) ‘if they 
had no [wine], used to recite Kiddush over the bread’ (i’n on 1 ? ps ox 
xnD’TK 7 ’nnpo: see also Rashbam, ad B. Pes. 106 b). For a contrary view, viz 
that Kiddush could be recited over wine only (cf. B. Pes. 106 b; 107 a), see Tosaf. 
ad B. Pes. 106 b, s.v. rcnpo . When Kiddush is recited over the bread, following 
SR A, the Benediction to be said is, of course, ‘who bringest forth bread from the 
earth’ (yiKn 70 on’? toxion: cf. M. Ber. VI, 1 ; B. Ber. 35 a etc.: see also SRA, 
I, § LXXV). In MS. O we find the following addition: ‘And [the host] should 
do thus: He washes his hands and recites the Benediction over the washing of 
hands [5/?/I, I, § LXXII]; then he takes two loaves, one by the side, [and] one 
as an extra bread; and he recites ‘And [the heavens and the earth] were finished' 
and [the Benediction] “who bringest forth [bread from the earth]’’, and Kiddush' 
(for the text, see my ed.). 

XIV. I In SRA a few separate responsa by Rab Amram himself (on the Gaon, 
see J. Muller, ERhG, pp. 121 ff.: SRA Hcdc 8 4rd , Introd., p. XX) have been incor¬ 
porated (in SRA. II, §§ XIV, XVII, XXXIX, LXXII, LXXIX and LXXXIII; cf. 
SRA Goldschmidt^ l ntro d., pU y 

The subsequent quotation from Rab Amram’s responsum, mainly stating that 
a host is not bound to recite the Benediction after the ‘ Kiddush cup' Oip oid 
snip), provided that he has got a ‘cup of Grace after the meal’ (Vw 013 
71 t on naia) and has not made up his mind that this is for him the cup of 
Grace, is obviously taken from a responsum separately sent to the Jewish com¬ 
munity in Barcelona, preserved in full in Teshubot Musaf,a ( 7 sj 0 . LVI), and con¬ 
taining a lengthy introductory salutation: a somewhat different version, lacking a 
salutation is found in Shibbole ha-Leket (§ LXXIV); further different parts of 
this responsum have been preserved in Hilkot I bn Ghayyat (I, pp. 9 f.); Httim (pp. 
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not recited the Grace after a meal 2 , he must recite the second Bene¬ 
diction over the Kiddush cup, i.e. ‘for the vine and for the fruit of the 
vine’. These words [only applyl where he has not recited the Grace af¬ 
ter a meal; but if he has a cup of Grace after a meal, he is not bound 
to recite the Benediction after the Kiddush cup 3 , as long as he has not 
yet made up his mind that for him this is the cup of Grace. And if it 
is difficult (to decidel whether it is so, why should he over the cup of 
Grace alter a meal recite the Benediction ‘who createst the fruit of the 
vine’ 4 ? Because the Grace after a meal is an interruption. And even 
where he has nothing save this Kiddush cup, and he has read and reci¬ 
ted the Grace after the meal, he has fulfilled Ihis obligation] with the 
Grace after the meal; and he cannot repeat the Benediction over the 
vine subsequent to the Grace after the meal. And there is no difference 
whether he has recited the Kiddush before the table or after the table; 
for, as soon as he has been drinking as much as one fourth [of a log], 
he is already bound to Irecitel the preceding and the succeeding Bene¬ 
diction; for up to one fourth lof a logl it is called ‘drinking’. And you 
may say: [What about a man] who has recited Kiddush and has not 


IS9 f.); Manhig (HSh, § XIX, p. 41); MV (pp. 85 f.); SR (p. 244); Teshubot MUI,cr 
(No. CXXVII); Tur, OH (§ CCLXXII). See further J. N. Epstein, in Ziyyunim, 
1929, pp. 122 and 134, and L. Ginzberg. Geonica, I, pp. 146 f. 

2 Different questions concerning the Grace to be recited before and after 
meals have been treated earlier in SRA (I, §§ LXX-LXXXIII; see SRA Hcde 8 ird , 
Comm., pp. 139 ff. Apart from the studies mentioned by Hedegard, see J. Mann, 
in HUCA 2. 1925, pp. 332 ff. and J. Heinemann, in JJS 13, 1962, pp. 23 ff.). 

3 The decision here advanced by Rab Amram, exactly corresponds to the 
question of the Barcelona community, the original receivers of the present 
responsum. They had asked: ‘Does the Kiddush cup require a Benediction after 
it, or not?’ (7 k 1 ? ik v»mK , 7 nma pyo rcvnp Vs? oia, Teshubot Musafia , 
No. LVI). And Rab Amram replies, on the basis of B. Ber. 44 b, lengthily cited 
in the original responsum, that such a Benediction is required, when somebody 
has not yet recited the Grace after a meal and has not got a cup for this Grace. 
This answer was later criticized, e.g. by Tur, OH (§ CCLXXII) and Manhig 
(HSh, § XIX, p. 41); in Tur it is frankly said: ‘I do not understand his words’ 
("mm 7’3D ’J’k). Thus, the opponents held that there is no subsequent 
Benediction required after the Kiddush cup, since the Benediction over wine has 
been recited earlier during the meal. 

4 See M. Ber. VI, 1: B. Ber. 35 a etc.: cf. SRA, I, § I.XXV. 


47 



drunk one fourth [of a log]? If so, he has not discharged his obligation, 
in accordance with what we have said [above!-'*; therefore it requires a 
Benediction after it. 

XV. And a man is forbidden to taste anything before he has recited 
Kiddush ; and if he has forgotten and tasted, he should recite Kiddush 
[after]. For Raba said: [The Halakah is:] He that has tasted [foodl should 
recite Kiddush l. And he that has been unavoidably prevented, by drun¬ 
kenness or by sleep or by anything that prevents, and did not recite 
Kiddush on the Sabbath eve, he should recite Kiddush in the morning, 
and even at any time during the day-. And women are likewise bound 
[to recite Kiddush 1. For Rab Adda b. Ahabah said: Women are bound 
to Irecitel the Kiddush of the ISabbathl day, by ordinance of the Law3. 


5 From the full text of Rab Amrams rosponsum (Teshuhot Musaf,a , No. LVI) 
we find that the Gaon repeatedly refers to what he reads in the Talmud. Thus, 
he points out the difference between ‘eating’ (nb’SK) and ‘drinking’ (mnw) on 
the basis of allusions to B. Ber. 38 b; 39 a: Yom. 80 a, and of a quotation from 
B. Ber. 14 a; and he supports his final conclusion by citing B. Pes. 107 a. 


XV. I The dictum by Raba (BA 3-4) is found in B. Pes. 107 a. 

2 This decision, stating that a person who is ‘unavoidably prevented’ (ojkj) 
from reciting Kiddush on the Sabbath eve proceeds to recite Kiddush the next 
day, is quoted, essentially, in Tur, OH (§ CCLXXI), in the name of Rab Amram: 
it is there contrasted with the opinion of Rambam, saying: ‘He who has not re¬ 
cited Kiddush on the [Sabbath] eve, either inadvertently or wilfully, recites Kid¬ 
dush the next day’ (-mob wTp* T»ioa 7 ■» a anwa 7 ’n nb’bn wnp Kb). 
The Halakah, basic for both these decisions is expressed by Raba (BA 3-4): ‘He 
who has not recited Kiddush on the Sabbath eve, proceeds to recite Kiddush [at 
any time] throughout the [Sabbath] day, until the Conclusion of the Sabbath’ 
( 1 2 3 kx i d ly ,ibi3 ov»n bo ibim wnpD , now onyo wv»p Kbw ’d 
now , B. Pes. 107 a). 

3 As is well known, it is stated in the Mishnah that women, slaves and minors 
are ‘subject to the obligations’ ( 7 ’ 0 ’n) of Tefillah, of Mezuzali (see JE, VIII, 
pp. 531)., and of Grace after meals (Ber. Ill, 3). In the Amoraic discussions on 
this Mishnah (recorded in B. Ber. 20 b) an important point is the question, 
whether the positive precept of women’s obligation as to the Grace after a meal 
is to be regarded as Scriptural or Rabbinical. And when, in this connexion, R. 
Adda b. Ahabah’s (BA 3) dictum on the obligation for women to recite Kiddush 
is cited, a parallel debate between Abaye (BA 3-4) and Raba (BA 3-4) is re- 
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XVI. And Mar Zutra b.Tobiah said: They may not recite the Kiddush 
of the ISabbathl day, save over wine that is fit to be offered las a drink 
offeringl upon the altar*, to the exclusion of that of which the odour is 
bad, for it is not the custom of the world; and even to the exclusion of 
that which is uncovered, for something may have fallen into it 2 . And 
even if Ithe winel has passed through a strainer and nothing has been 
found in it, we nevertheless read thus lin the Bible! concerning it: Offer 
it now unto thy governor 3. But it is considered as right to recite Kid- 


corded: ‘Abaye said: [The obligation comes down] from the Rabbis. Raba said 
to him: Out it says “by ordinance of the Law” ( V'k .7 anno ton 

n*nn lai tern So Raba drew the attention to the two different for¬ 

mulas of the Biblical Sabbath commandment, viz 'Remember ( tidt , Ex. 20:8) 
and Observe (mo® , Deut. 5:12); and from this he concluded: ‘Whoever is 
taught the “observation” is [also] taught the “remembrance”; and since these 
women are taught the “observation” [scil. by abstaining from work], they are 
[also] taught the “remembrance” [scil. by reciting the “Sanctification” of the Sab¬ 
bath day]’ (i n 2 n’ k 1 'nKin ’®j uni 13 ®’ nva®: u®’® 

rrnoTn irun’K ,mn®3. B. Ber. 20 b). 


XVI. 1 This dictum by Mar Zutra b. Tobiah (or Tobi, BA 3) is found in B. B.B. 
97 a. According to our Talmud text, R. Zutra spoke in the name of Rab (BA 
2-3). The rule transmitted by R. Zutra stating that wine to be used for Kiddusli 
should be of a quality fit for Temple offerings (’aa ^y ’non 7 ”n 

niton), is in its Talmudical context a basic statement, out of which several con¬ 
sequences come down, as to the different kinds of wine unfit for Kiddush (see 
infra , n. 2 ). 

2 The discussion on wine that should not be used for Kiddush, recorded in B. 
B.B. 97 a-b, is shortly summed up here in SR A. The basic statement by R. Zutra 
(BA 3) in ibid. 97 a, saying that the Kiddush wine should be fit for drink offer¬ 
ings, is in the Talmudical text followed up by the question: ‘To the exclusion of 
what [kind of wine]?’ (?’KD ’tnyo’?, ibid. 97 a). And since a number of dif¬ 
ferent types of wine have been examined, such as wine from one’s vat, wine 
taken at the mouth of a jug or at the bottom, black, white, sweet, cellar and 
raisin wine, pungent, mixed and uncovered wine, wine made of lees, or wine of 
a bad odour, it is concluded that the words transmitted by R. Zutra especially 
exclude wine ‘of a bad odour’ ( yi 1 n ’ * 1 ®) as well as ‘uncovered’ wine (n 1 ? 110 ), 
the latter being regarded as a ‘danger’ (mao). which might be the case, e.g. if a 
poisonous snake happens to fall into it and pour out his venom into the wine 
(cf. B. Suk. 50 a: B.K. 115 b). 

3 The quotation from Mai. 1:8, advanced as an argument against using un- 
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dush over wine Itakenl from one's vat. For Raba said: A man should 
press out a cluster of grapes in the cup and recite over it the Kiddush 
of the ISabbathl day * * * 4 . And thus is the Halakah. 

XVII. And after la man] has recited the Benediction over the cup, he 
should wash his hands and recite the Benediction loverl the washing of 
hands. But if he has washed his hands before leatingl, he must not recite 
Kiddush lover the wine, but only over the breadl. For Rab Berona said 
in Rab’s name: He who washes his hands Ibefore eatingl must not recite 
Kiddush i. And thus said Rab Amram Gaon^: He who washes his hands 


covered wine (see supra, n. 2) for Kiddush, even though the wine might have 

passed through a strainer, is taken over from B. B.B. 97 b. In the Talmudical 
context the Biblical verse functions as a refutation of R. Nehcmiah’s (T 2) view 
as to the uncovered wine, viz that the venom of a serpent floats on the surface 
of the wine and remains there, so that a strainer or a kind of filler could remove 

the poison and make the wine fit to drink (cf. B. Suk. 50 a; B.K. 115 bj. Now, 
exactly as the governor, according to Mai. 1:8, will not accept ‘the blind’ (ny) 
or ‘the lame and the sick’ (n^ni nos) as an offering, it is improper to perform 
a Kiddush ceremony before the Divine Majesty with objectionable wine. 

4 This statement by Raba (BA 3-4), found in B. B.B. 97 b, is in the Talmudical 
context advanced in support of an utterance by R. Hiyya (PA and BA 3), saying: 
‘[For drink offering] one must not bring wine from one’s vat: however, if it is 
already brought, it is fit; and since it is fit [for drink offerings], when [already] 
brought, we [may use it for the comparatively less important Kiddush] as well, 
even at the start' ( o«n fi’Di ; iwd ,K’an oni k*? inaD 

’dj n’jnnD’? iVdk 73 K , no kuh, B. B.B. 97 a). And the conclusion is 
obvious: If a man is permitted to press out a cluster of grapes and use the must 
for Kiddush, how much more acceptable is it when he takes wine from his vat! 

XVII. 1 It is evident that this decision, including the reference to R. Berona's 
(BA 3) statement in B. Pes. 106 a-b, originally belonged to a separate responsum 
by Rab Amram, parts of which are preserved infra (see n. 2). This we find, when 
examining Rab Amram’s responsum as preserved in Shaare Teshubah Lc,ler (No. 
CX) and in Teshubot Musafia (jq 0 LVII). We further find that the decision is 
given as a partial answer to a question just on the reference of the Rabbinic 
statement ‘He who washes his hands [before eating] must not recite Kiddush’ 
(rcip’ k 1 ? l’T* ^oun.B. Pes. loc. cit.): ‘That which was said by the scholars, 
“He who washes his hands [before eating] must not recite Kiddush”, was it said 
with reference to the Great Kiddush [cf. B. Pes. 106 a], or was it said with refe¬ 
rence to any Kiddush; and if you say that it is said with reference to the Great 
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Killdush, what is the reason?’ (nsmT pa ~rp*» Nb v»v» boa jam *iioni kh 
non’K nan wnpa iqi’? Nxnn dki non’K sni’p *733 ik isrPK nan 
’no xayo, Shaarc Teshubah Lcilcr , No. CX: the text found in Teshubot Musaf,a , 
loc. cit., is practically identical). According to the text of the responsum, Rab 
Amram’s decision was ‘that reference was made to the Sabbath eve Kiddush’ 
(’rcos? ’m Ntfnpatf): and when stating this, he cites just the dictum by R. 
Berona in B. Pes. 106 a-b. But the interesting thing is, as already remarked by 
J. N. Epstein (in Ziyyunim, 1929, p. 123), that the responsum text makes clear 
that Rab Amram in reality departed from the words by R. Berona, which he 
quoted, and did not decide in accordance with him: for he goes on, after quoting 
B. Hul. 106 a (preserved in SRA, infra, see n. 2), now citing the continuation of 
the Gemaru text in B. Pes. 106 b: ‘And thus said Rab Adda b. Ahabah (BA 3] 
in the name of Rab (BA 2-3]: Rab Isaac b. Samuel [b. Martha, BA 3-4] said to 
him: Rab’s soul has not yet gone to rest, [and] we have forgotten his intimations! 
Does the thing depend on, whether (a man] has washed his hands or he has not 
washed [them]? Both when he has washed [his hands] as well as when he has not 
washed [them], [the recital of] Kiddush over the wine and over the bread is an 
optional act [for him]’ (an lb *ion an nos nans na kik an noK jai 
’-na mnya^b im’nnaw ann na Kb ’naK bNiarc na pnx’ 

by nnp baa Kb j’a baa f’a Knbo N’bn boa Kbi v*-n boaa 
Kin m^n nan byi, Shaarc Teshubah Lcitcr , No. CX: the version found in Te¬ 
shubot Musafia i oc j s practically the same). Thus Rab Amram’s original deci¬ 
sion was quite in line with the example of Rab, who recited Kiddush according to 
preference (see further in B. Pes. 106 b): it is on the preference the thing depends 
and not on the washing of hands. However, when Rab Amram’s words on this 
subject were quoted by the later authorities, it was, naturally, cited from the 
corrupt SRA text (see infra, n. 2). 

2 As we have seen (supra, n. 1), the decisions of this paragraph are all taken 
from a separate responsum by Rab Amram, dealing with the relation between 
Kiddush to be recited over wine and Kiddush to be recited over bread. The 
full text of this responsum, being the second one cited in SRA in the name of 
Rab Amram (cf. supra, § XIV, n. 1), is found in Shaarc Teshubah Le,tcr (No. CX) 
and Teshubot Musafia (No. LVII); this version is also quoted in Httim (pp. 202 f.; 
see further supra, n. I). It is probable, as suggested by J. N. Epstein (in Ziyyunim. 
1929, p. 123) that this responsum was once sent, together with the aforementioned 
one (see supra. § XIV, and ibid., n. 1), to Barcelona. However, when the respon¬ 
sum was incorporated in SRA, it was corrupted in such a way that the meaning 
became contrary to the original one (see supra, n. 1). And it seems that all later 
authorities, except R. Judah b. Barzillai in 'lttim (loc. cit.), refer to this respon¬ 
sum in the SRA version. Thus, it is quoted, more or less completely in Agur 
(§ CCCLXXVIII), Hagg. Maim. (HSh, XXIX, 6, lilt, het); Hilkot I bn Ghayyat 
(I, p. 6): Manhig (HSh. § XXI, p. 42): MV (pp. 86 and 284): Pardes (pp. 189 f.); 
Tosaf. ad B. Pes. 106 b: .r.v. boian; Tur, OH (§ CCLXXI). 
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[before eatingl must not recite Kiddush over the wine-what is the reason 
[of this enactmentl? Wine does not make necessary the washing of hands, 
unless one has visited the privy, as we read [in the Talmudl: Everyone 
who washes his hands for fruits is of those who are haughty in spirit. But 
bread is what requires the washing of hands; and as soon as [a man] has 
washed his hands [before eatingl, he has detached his mind from the 
wine and directed his heart to the breads 

XVIII. And [a manl is bound to break bread over two loaves, and he 


(Parenthetically it may be noted that R. Judah b. Barzillai, when dealing with 
this responsum in ( lttim, loc. cit., says that ‘it seems to us that there are some 
signs of confusion in his [R. Amram's] words, and we do not know, if they are 
[due to] a scribal error’, TJ'ym K'n v»"iai3 nxp ns-u 

tdio myo ]n ok, ibid., p. 202, although the text before him is that of the 
original responsum, with small deviations. But this statement seems to be based 
on an interpretation, depending on a partial misunderstanding. See loc. cit., n. 
107.) 

3 The latter part of Rab Amram’s responsum, as preserved in SR A, gives the 
impression that the washing of hands is the focal point of the Gaon’s interest. 
But, as we have seen (supra, n. 1), the SRA version offers a corrupt version of 
the responsum. and thus a corrupt meaning. It is true that the Talmudical dictum 
quoted here, attributed to R. Nahman (b. Jacob: BA 4) in B. Hag. 18 b and B. 
Hul. 106 at deals with the washing of hands. Thus, we find in B. Hul. 106 a that 
R. Nahman’s opinion is referred to as differing from that of two other authori¬ 
ties: R. Eleazar (PA and BA 3) in the name of R. Oshaia (PA 3), holding that the 
only reason for washing the hands for fruits is that of ‘cleanliness’ (ni’pa), a 
statement which was taken by R. Eleazar’s disciples to mean that such a washing 
of hands was not an ‘obligation’ (nain) but only a ‘meritorious act’ (mxo): 
Raba (BA 3-4), on the other hand, regarded it not even as a meritorious act, but 
merely as an ‘optional act’ (men). Now, these views are both opposed by R. 
Nahman (whose dictum is quoted in SRA by MSS. S and M, as we find it in B. 
Hag. 18 b and by MS. O, as we have it in B. Hul. 106 a): he holds that a wash¬ 
ing of hands for fruits is undertaken only by people ‘who belong to those that 
are haughty in spirit’ (ruin ’oaa). The conclusion of R. Nahman’s opinion, 
when applied to the question of the relation between a Kiddush recited over wine 
and a Kiddush recited over bread, will be that a man must not recite Kiddush 
over the wine, but only over the bread, when he has already washed his hands. 
This is also the conclusion which the editor of SRA, who inserted part of Rab 
Amram’s responsum here, had drawn, although such a view only provides a 
background for Rab Amram’s own final decision, viz that the whole thing 
depends on preference, and not on the washing of hands (see further supra, n. 1). 
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should recite (the Benedictionl ‘who bringest forth bread [from the 
carthl’; for R. Abba said: A man is obliged to break bread over two 
loaves on the Sabbath, as it is said (in the Biblel, [And it came to pass, 
that on the sixth day\ they gathered twice as much bread 1. And R. Ashi 
said: I saw Rab Kahana holding two [loavesl; and he broke bread over 
one (onlyl. He was holding two, as it is written [in the Bible), they 
gathered twice as much bread; and (the fact thatl he broke bread [overl 
one (loaf onlyl sufficiently tells that it is accounted voracity to break 
bread loverl both (the loavesl * 2 . 


XVIII. I At an ordinary week-day meal, after the introductory washing of 
hands (cl. SR A, I, §§ LXX ff.), the host used to take one bread on the table 
before him and recite over it the Benediction ‘who bringest forth bread from the 
earth’ (y k n id on’? toxion; SRA, I, § LXXV; cf. Ps. 104:14; M. Ber. VI, 
1). As soon as the other participants answered by ‘Amen’, the host ‘broke’ the 
bread (Hebr. yxn ; see SRA, I, § LXXV; cf. e.g. B. Ber. 39 a-b; 40 a; 46 a; 47 a; 
Hul. 7 b; sometimes we find the Hebr. term o*id, e.g. in B. R.H. 29 b; the Aram, 
equivalent is xxp , found in e.g. Y. Ber. VI, 1 [10 a]; cf. also in N.T. Greek 
n\av, e.g. in Matt. 14:19; 15:36; 26:26; Mark 8:6, 19; 14:22; Luke 22:19; 
24:30; Acts 2:46; 20:7, 11; 27:35; I Cor. 10:16; 11:24; cf. also J. Danielou, in 
C'S 4, 1950, pp. 293 ff., spec. p. 298); then the host supplied from the bread to 
the guests; and as soon as the host had tasted, the other participants were 
allowed to taste as well (Y. Ber. VI, 1 [10 a]; B. Ber. 46 a; see further JE, III, 
pp. 363 ff., and H. L. Strack - P. Billerbeck, KNT, I, p. 687; II, pp. 619 f.; IV, 
pp. 41 ff.; and spec. pp. 611 ff.). At the Sabbath meal, however, the host should 
‘break bread over two loaves’ (nn3D ’ nrc *?y yxa). According to the Tal- 
mudical dictum, which 5R/4 here cites in the name of R. Abba (BA 3-4) - found 
in B. Ber. 39 b and B. Shab. 117 b - this custom is intimated in the Biblical text 
Ex. 16:22. 

2 By means of a ‘narrative tradition’ (see B. Gerhardsson, Memory and Ma¬ 
nuscript, 1961, pp. 181 ff.) about Rab Kahana (PA 3), transmitted by Rab Ashi 
(BA 4-5), it is confirmed that on the Sabbath the host should ‘hold’ (o’pj) two 
loaves, as intimated in Ex. 16:22, but ‘breake bread’ (yxn) over one only (B. Ber. 
39 b; Shab. 117 b). In the Talmudical passages mentioned there is further recor¬ 
ded a discussion between Rabina (BA 3-4) and R. Ashi (BA 4-5) on the habits of 
R. Zera (BA and PA 4), who used to break bread sufficient for the whole meal; 
Rabina held that such a habit ‘looks like voracity’ (KnnnayiD Mnno), but 
R. Ashi regarded it as correct, since the habit of R. Zera was confined to Sab¬ 
baths only. SRA decides in accordance with the view of Rabina: ‘it looks like 
voracity’ to break bread over both the loaves (cf. Mishneh Torah, HB, VII, 4). 
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XIX. And they asked before Rab Natronai * 1 : Arc we obliged to break 
bread over two loaves on a Festival or not? And he answered thus: 
People used to know that we are obliged to break bread over two loaves 
on a Festival, in the same way as we are obliged to break bread on a 
Sabbath. What is the reason 2 3 ? Because on the Sabbath itself Israel was 
obliged to break bread over two loaves, only because of the manna; for 
since Ithe mannal did not fall down on the Sabbath, Israel went about Ion 
the sixth dayl to gather twice as much breads. And Rab Abba said: A 
man is obliged to break bread over two loaves on the Sabbath etc. 4 5 And 
even on Festivals we are obliged to break bread over two loaves, as Ion I 
the Sabbath, since the manna did not fall down on the Festivals'*. And 


XIX. 1 The responsum by Rab Natronai here following is the fifth of his quoted 
in this part of SRA (cf. supra, § III, n. 6). In his responsum the Gaon slates that 
it is compulsory to break bread over two loaves (see supra, § XVIII). not only 
on the Sabbath, but also on Festivals, the argument being that the Biblical text 
Ex. 16:26 has been expounded by the scholars to intimate that, as on a Sabbath, 
no manna fell down on a Festival. 

This responsum of Rab Natronai’s is cited, more or less completely, in Halakot 
Gedolot (I, pp. 292 f.); Hemdah Genuzah (§ LVI); <lnim (p. 218); MV (p. 87); 
Or Zarua x (I, § CLIII); Pardes (pp. 194 f.); Shaare Teshubah Lc,tcr (No. 
CLXXXVI); Shibbole haLcket (§ CCXXXVIII); SR (p. 246). Cf. also Hilkot 

I bn Ghayyat (II, p. 102 f.); Manhig (HSh, § XXI, p. 42); Mishneh Torah (HSh, 
XXX, 9); Rokeah (§ LII). Mostly the responsum is cited explicitly in the name 
of Rab Natronai. but in a few cases anonymously; in two works, however, we 
find a more general presentation: In Halakot Gedolot (I, p. 292), the responsum 
is introduced by the words: ‘And the scholars of the academy have explicitly 
stated’ (Knmoi iwnsn): and in Shibbole ha-Leket (loc. c/7.) it is 

simply said that ‘it is stated in the responsa of the Geonim, their memory be a 
blessing’ (Vt o’JiKin nui®n: wvidd). See further infra, n. 5. 

2 See supra, § I, n. 9. 

3 See Ex. 16:22 ff. (cf. supra , § XVIII, n. 1). 

4 This dictum by R. Abba (BA 3-4), preserved in B. Ber. 39 b and Shab. 117 b, 
has been cited shortly before in SRA (see supra, § XVIII; ibid., n. 1). Probably 
erroneously, the utterance is attributed to Raba (BA 3-4), when being cited in 
MV (p. 87) and SR (p. 246); an obvious scribal error is found in SRA MS. S, 
where the Rabbi is called K 22 ! 

5 Rab Natronai’s decision, according to which it is compulsory to break bread 
over two loaves both on a Sabbath and on a Festival, is later confirmed by R. 
Sherira (Shaare Tcshuhali Lciler , No. CCXXII; cf. also Hilkot Ibn Ghayyat, II, 
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whence lis it provenl ( > that it did not fall down on the Festivals? Because 
thus the sages taught: Six days ye shall gather it. - R. Joshua says: We 
have learned that no Imannal falls down on a Sabbath; whence lis it 
proven that it does not fall downl on a Festival? The text intimates: 
Sabbath, - it will not be on it. R. Eleazar of ModFim says: We have 
learned that no Imannal falls down on a Sabbath; whence lis it proven 
that it does not fall downl on a Festival? The text intimates: It will not 
be on it. Whence lis it proven that it does not fall downl on the Day of 
Atonement? The text intimates: Sabbath, - it will not be on it * * * * * 6 7 . 

And la man] who is careful with the Kiddush of the ISabbathl day 
obtains and fills the bottles of wine. And he should eat and recite the 
Grace after the meal, in accordance with what we have written 8 . And 
in the third Benediction he should begin with ‘consolation’; and he 
shouid recite a ‘Sanctification of the ISabbathl day’ in between, as we 


p. 103), bin R. Sherira remarks that on Passover night one breaks bread over 

one loaf and a half only, representing ‘the bread of misery’ (’Jiy on 1 ? , ibid.), 

and yet they are like the ordinary two loaves. In Halakot Gedolot, however, 

the opinion of R. Natronai is opposed to (I, p. 293), so also in Tur, OH (§ 
CCCCLXXV); in accordance with the decision of Halakot Gedolot is further 

that of SRS (p. 145). Cf. also Manliig (HP. § LXII, p. 131). 

6 The word ?j*jb (‘Whence [is it proven]?’) is used here, as well as com¬ 
monly in the Tannaitic and Amoraic literature (see W. Bacher, ETjT, I, p. 106; 
II, p. 114), to introduce an inquiry as to the Biblical basis for a certain thesis. 

7 Rab Natronai’s responsum (see supra, n. 1) ends with a quotation from 
Mek. (Besliallali, Wayyassa *, IV, p. 169), where we find recorded exegetical in¬ 
terpretations of the Biblical text Ex. 16:26 by the two Tannaitic scholars R. 
Joshua (T 1-2) and R. Eleazar of Modi'im (T 1-2). The version of this quota¬ 
tion found in all SRA MSS. is practically identical with that of the text given in 
our ed. of. Mek., loc. cit.; as for variant readings, see however app. and notes 
ad loc.; cf. also n. 89 in Pardes, p. 195). Obviously, Rab Natronai cites this pas¬ 
sage in order to receive confirmation of his thesis that it is compulsory to break 
bread over two loaves, not only on a Sabbath, but also on a Festival, thus 
agreeing with the view of R. Eleazar that Ex. 16:26 intimates that the manna, 
as on the Sabbath, did not fall down on a Festival either (cf. Tosaf. ad B. ( Er. 38 b, 
s.v. j ; ibid, ad B. Pes. 116 a, s.v. no ; ibid, ad B. Bez. 2 b, s.v. n’ m ; much 
material on manna traditions in the Bible, in the Palestinian Targum, and in its 
relation to the N. T. is collected in B. J. Malina, The Palestinian Manna Tradi¬ 
tion, 1968). 

8 See SRA, I, §§ LXXVI ff. 
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have written above 9 . And when he goes to sleep, he should recite the 


9 The text of the third Benediction belonging to the Grace after a meal is given 
in SRA, I, § LXXVIII, found only in MSS. S and O. Having presented this Bene¬ 
diction text, both MSS., although differing considerably, make mention of part 
of a Baraita in B. Ber. 48 b, the text of which runs: ‘And on the Sabbath [a man] 
should begin with “consolation" and close with “consolation”, and recite a 
“Sanctification of the [Sabbath] day” in the middle [of this Benediction]’ 
(yxoKa oi’n nimp naiKi ,nama o”ooi namn b’nno n3®3i). 

Thus, in MS. S (SRA, I, § LXXIX) it is clearly recorded that on the Sabbath 
it is to be recited as follows in the third Benediction: ‘ “Give us consolation, O 
YHWH our God, in Zion, thy city, and in the completion of the house of thy 
temple; and have mercy, O YHWH our God, upon Israel, thy people, and upon 
Jerusalem, thy city, and upon Zion, the dwelling place of thy glory” etc., as far 
as “let speedily return to its place”’ (yr»y u’nbK ’ ’ uanj 

'yy'i ^ay by lj’nbK ’> omi itnpa n’3 '?i'?:>;i>3i 

naipab vjtnn mna ly r i3 -pi33 jarca Vyi *p’y); the same 

version is attested also by MS. O, although an obvious scribal error has caused 
an incomplete text). On this prayer, evidently of Palestinian origin, see further 
SRA Hedc s* rd , Comm., p. 151. 

Then follows in both MSS. in somewhat different versions, the special ‘Sancti¬ 
fication of the [Sabbath] day’ (oi’n n®np). In MS. S the text runs: ‘Be 
pleased to strengthen us, O YHWH our God, by thy commandments, and 
[especially] by the commandment of this great and holy seventh day, in its 
sanctification and rest; and we shall rest thereon, according to the command¬ 
ment of thy will. And let there be no trouble or grief in our rest. And let the 
kingdom of the House of David speedily return to its place. And rebuild Jeru¬ 
salem, thy holy city, speedily in our days, and comfort us with consolation; for 
thou art the Lord of consolation. Blessed art thou, O YHWH, who rebuildest 
Jerusalem’( ’y’nrcn cn ’ nuan vnixoa ’ ’ ux’bnm nxi 

.IJixT msoa ia mnsm inmaom inwnpa mn wnpni bmn 
noipn , 7 ninn mno in n’3 niD^oi .unnuon ju’i ms ’rr> bKi 
nnK ’d .nnonj3 norm mo’3 mnoa "|rcip v»y o Own* nm 
□ Own* m 13 ’"K3 ./norm 1 ?y3 , SRA, I, § LXXIX). In MS. O we 
find the following version: ‘Be pleased to strengthen us. O YHWH our God, 
by thy commandments, and [especially] by the commandment of this great and 
holy seventh day, in its sanctification and rest: and we shall rest and repose 
thereon, according to the commandment of thy will. And let there be no trouble 
or grief on the day of our rest: for in great love thou has given [#*/] unto us; 
and reign over us; for thou art the Only One; and save us, for thy name’s sake. 
And rebuild Jerusalem, thy holy city, speedily in our days, that we may see with 
consolation that thou art the Lord of consolation. Blessed art thou, O YHWH, 
who rebuildest Jerusalem' ( nixo3i vmxo3 '’Ok ” nxOnm mtn 
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Shema c , as it is written above 10 . 


maji ia narcm mmjoai immpa mn ®npm >njn ’y’arcn dv> 
'ant<a ’a ,unni3a ov>a 711^1 ms >nn 'pki ,*pim r.isoa 1 a 
lyo 1 ? uy’Bim f *pa^ Kin nnn ’a u’^y yiboi nna n’pna 

nnK ’a nnoma nxui mnoa -|mp my o^iznm mai ,*in® 

□ ’’jwn’ mi a .manin Vya Kin, I, § LXXIX). A considerably 

extended formula is found in Siddur Kadmon (p. 82). On this prayer the intro¬ 
duction of which is similar to that recorded in M. c Er. Ill, 9, see further SRA 
Hcdegard . Comm., pp. 151 f.: also A. Buchler, in JQR [O.S.] 20, 1907-08, pp. 798 ff. 
(other works on Grace after a meal are mentioned supra, § XIV, n. 2). 

10 See SRA, I, §§ XCIV ff. 
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THE MORNING PRAYER FOR THE SABBATH 


XX. And in the Morning Prayer of the Sabbath la man] should recite 
all the Benedictions according to the practice of every day 1 . And after 
the verses belonging to ‘ Command the children of Israel' he should add: 
‘And on the Sabbath day ' etc., as far as ‘the continual burnt offering 
and the drink offering thereof 


XX. 1 The full text of ‘the morning Benedictions’ (*inwn mana) is given in 
SRA, I, §§ 1 f., and commented upon in SRA Hedcg&rd (Comm., pp. 5 ff.; besides 
the literature mentioned by D. Hedegard, see e.g. S. B. Freehof, in HUCA 23, 
1950-51, pp. 339 ff.; Z. Karl, Mehkarim, 1951, pp. 57 ff.; N. Wieder in Sinai 44, 
1958-59, pp. 258 ff.; J. Heinemann, PPTA, passim, spec. pp. 103 ff.). 

2 Immediately after the three Benedictions to be recited before the study of the 
Law (SRA, I, § II; cf. B. Ber. 11 b), the week-day Morning Service continues 
with a lesson of the section ‘Command the children of Israel’ (’3a nK is 
’jkiw’ , Num. 28:2-8; see SRA, I, §§ II and VIII); and already in the first part 
of SRA (§ II) it was remarked that on the Sabbath this lesson should be extended, 
so as to comprise also the section ‘And on the Sabbath day' ( narcn oi’ai , 
Num. 28:9 f.). In Abudarham we find the following interesting comment: ‘And 
these two [additional] verses, which belong to the Additional Prayer of the Sab¬ 
bath, are read in the Morning Service, whereas on a Festival or on a New Moon 
the verses belonging to the Additional Prayer of a Festival or a New Moon are 
not read; because on the Sabbath they do not take out the Scroll of the Law a 
second time for the Additional Prayer, whereas on a Festival or on a New Moon 
they do take [it] out. And our teacher Saadia wrote that [these two verses] are 
not to be recited, since one should not read from the Additional Prayer in the 
Morning Service. And Abraham b. Nathan of Lunel, the author on [liturgical] 
customs, wrote to this effect. And in Spain they used to read them, and thus 
wroteRabAmram’ (*icna 7aap Vw onw o’piosn ’3® tdikw oyam 
bw o’ plo d n j’K win wtoan aio oi’ai n’mrc nbana narc 

r )oio'? ’ 3V min iso 7 ’k’xib 7’k nawaw 'o'? ,n"n a"’ *ioio 7mp 
onoN*? 7’K® ana n’Tyo u’mi ,7’K’xia win ®Kiai 210 oi’ai 
'?y2i ’nvn 731* ana 731 ,n’*in® n^ana *1010 101'p 7’K® 'o'? 

may 21 ana 731 onaK'? 11m nsoai .manaan , p. 161 ). 
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And the sexton 3 stands up and begins: 

Sovereign of the worlds! Not because of our righteous acts etc. 4 
YHWH* reigneth; YHWH hath reigned; YHWH shall reign 


3 See supra, § III, n. 4. 

4 The full text of the beautiful prayer ‘Sovereign of the worlds!’ (Jim 
o’o'nyn; MS. M has o’o'?’iy >3 pm, and MS. O reads *?3 pan 
o’o^iyn ) is recorded in SRA , I, § VII; it is commented upon in SR A Hedcg4rd 
(Comm., pp. 22 ff.; besides the literature mentioned by D. Hedegard, see S. B. 
Freehof, in HUCA 2, 1925, pp. 339 ff., spec. pp. 347 ff.). It is noteworthy that 
the introductory section ‘At all times let a man fear Heaven’ ( oik kh’ o’nyV 
o’an? ), found in SRA, I, § VII (cf. Tur, OH, § XLVI), is omitted here. 
Probably, this is an indication that such an introduction originally ‘was not given 
to be recited’ (SRA Coronel , p. 27 a, note), but rather functioned as ‘a rubric 
prefixed to the paragraphs following’ (J. H. Hertz, ADPB, p. 27). 

5 From here on we find in all the MSS. a collection of Biblical texts, 
mostly from the Book of Psalms (cf. L. I. Rabinowitz, in HJ 6, 1944, pp. 109 
ff.), a collection which is commonly known as the‘Passages of Song’ (’pios 
man). The corresponding collection for week-days has been treated in SRA, 
I, §§ IX-XIV, and commented upon in 5R/l Hcdc 8 ard (Comm., pp. 26 ff.; besides 
the literature referred to by D. Hedegard, see L. J. Liebreich, in PAAJR 18, 
1949, pp. 255 ff.; ibid., in JQR 41, 1950-51, pp. 195 ff.; Z. Karl, Mehkarim, 
1951, pp. 44 ff., S. W. Baron, SRH, VII, pp. 70 f.; pp. 247 f., nn. 7 and 8; L. J. 
Liebreich, in HUCA 32, 1961, pp. 236 ff.). The textual state of the ‘Passages of 
Song’ for the Sabbath Morning Prayer in SRA is indeed complicated, since all 
the three MSS. differ considerably, as the following survey makes clear; 


MS. S 

‘YHWH reigneth’. 

Ps. 104:31. 

Ps. 149:2. 

Ps. 146:10. 

Ps. 72:18 f. 

Ps. 100. 

Ps. 136:1 [ff.]. 

M.Zeb. V. 

Baraita of R. Ishmael. 
I Chron. 16:8-36. 

Ps. 99:5, [as far as] 

Ps. 99:9. 


MS. M 

‘YHWH reigneth’. 

Ps. 104:31. 

Ps. 149:2. 

Ps. 146:10. 

Ps. 72:18 f. 

Ps. 100. 

Ps. 136. 

I Chron. 16:8-36. 
Ps. 19. 

Ps. 99:5-9. 

Ps. 78:38. 

Ps. 25:6. 


MS. O 

‘YHWH reigneth’. 

Ps. 106:48. 

Ps. 150:6. 

Ps. 19. 

Ps. 34. 

Ps. 90; the last verse 
twice. 

Ps. 91. 

Ps. 135. 

Ps. 136. 

I Chron. 16:8 etc. 

I Chron. 29:10 etc. 
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Ex. 14:30 -Zech. 
14:9 etc. 


Ps. 78:38. 

Ps. 40:12. 

Ps. 25:6. 

Ps. 68:35 f. 

Ps. 94:1 f. 

Ps. 3:9. 

Ps. 46:12. 

Ps. 84:13. 

Ps. 20:10. 

Ps. 28:9. 

Ps. 33:20-22. 

Ps. 85:8. 

Ps. 44:27. 

Ps. 81:11. 

Ps. 144:15. 

Ps. 13:6. 

‘YHWH reigneth’. 
Zech. 14:9. 

Ps. 72:18 f. 

I Chron. 16:35 f. 
Ps. 150:6. 

Ps. 19. 

Ps. 34. 

Ps. 90. 

Ps. 91. 

Ps. 135. 

Ps. 136. 

‘Blessed is he who 
spake’. 

Ps. 92. 

Ps. 93. 

Ps. 104:31 etc. 


Ps. 40:12. 

Ps. 68:35 f. 

Ps. 94:1 f. 

Ps. 3:9. 

Ps. 33:10 f. 

Ps. 84:13. 

Ps. 46:12. 

Ps. 20:10. 

Ps. 135:13. 

Ps. 8:2. 

Ps. 28:9. 

1 Chron. 16:35. 

Ps. 102:14. 

Isa. 24:23. 

Isa. 25:9. 

Ps. 89:53. 

Ps. 68:20. 

Ps. 106:48. 

Ps. 135. 

‘Blessed is he who spake’. 

Ps. 92. 

Ps. 93. 

Ps. 91:16. 

Ps. 104:31. 

Ps. 113:2^4, as far as 
Ps. 84:5. 

Ps. 146. 

Ps. 147. 

Ps. 148. 

Ps. 149. 

Ps. 150. 

Ps. 89:53. 

‘YHWH shall reign forever. 

Amen, and Amen.’ 

I Chron. 29:10-13. 

Neh. 9:5 b etc. 


It is immediately evident that MS. O goes its own way completely, whereas 
there is a high degree of resemblance between MS. S and MS. M. 

MS. O, as is well known, offers a text, which has rightly been characterized as 
containing ‘wesentliche Zusatze aus spaterer Zeit’ (A. Marx, in JJLG 5, 1907, p. 
358). And there is no doubt that the version of mzm *»pioD for the Sabbath 
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found in MS. O is without any value as to an inquiry concerning the original 
SRA text. To mention only one indication, the text of MS. O ends with the 
‘Song of the Sea’ (o’n nv®, Ex. 14:30 ff.) etc., although we know through 
R. Judah b. Barzillai (‘ luini , p. 249) that Rab Natronai Gaon explicitly wrote 
that the ‘Song of the Sea’ was not recited in the principal synagogues of Baby¬ 
lonia (cf. L. Ginzberg, Geonica, I, p. 127, although Ginzberg seems to have 
overlooked that the ‘Song of the Sea’ is only given in MS. M for week-days, and 
further that it is found here in MS. O for Sabbaths; cf. also L. J. Liebreich, in 
PAAJR 18, 1949, p. 267). But it is unnecessary to demonstrate the late character 
of the ‘Passages of Song’ found in MS. O for Sabbaths, since it was quite 
evidently modelled in accordance with the North French rite, an adaptation 
typical of this MS. as to many of its prayer texts (see SRA Goldschmidt^ j n trod., p. 
12: cf. also l. Elbogen, JG, pp. 81 ff.). 

Turning now to MSS. S and M, they obviously present an almost unanimous 
view of the structure of man ’pios , though they differ strongly in details. 
In the main. they reveal a structure similar to the one found in the Sephardic, 
Yemenite and Italian rituals: indeed, the version of MS. M is almost identical 
with the order found in the Italian rite (further it is fully identical with the ver¬ 
sion found in Siddur Kadmon, pp. 82 f., as far as the latter text is preserved, viz 
up to Ps. 92 etc.). Adopting L. J. Liebreich’s scheme of the man '»pioa for 
week-days and Sabbaths in the Sephardic, Yemenite and Italian rituals, drawn up 
in his penetrative analysis of ‘The Compilation of the Pesuke de-Zimra’ (PAAJR 
18, 1949, pp. 255 ff.), it is easily demonstrated that the two SRA MSS. represent 
a structure of the ‘Passages of Song’ of a rather close affinity. Thus, following 
L. J. Liebreich, we immediately discern one collection of ‘Passages of Song’ be¬ 
fore the Benediction ‘Blessed is he who spake*, and one after it, each collection 
made up of three component parts, viz, ‘(1) one or two lectionaries of scattered 
scriptural verses; (2) a number of complete Psalms; and (3) a passage from the 
Book of Chronicles’ (op. cit., p. 255); and adapting this scheme on the Sabbath 
version of the ‘Passages of Song’ in MSS. S and M we get the following 
‘synopsis’: 

‘Introit’: ‘YHWH reigneth; YHWH hath reigned; YHWH shall reign for ever 
and ever’ (iyi o'ny 1 ? * ’ , 1^0 ’ ’ ’ , )• 

(1) A lectionary of scattered Scriptural verses, commencing with 'Let the 
glory [of YHWH)' etc. (Aiua 1 rp section.) 

(2) A number of complete psalms, viz Pss. 100 and 136 (in MS. M also Ps. 
19, whereas in MS. S we find an insertion concerning the recital of M. 
Zeb. V and the Baraita of R. Ishmael). 

(3) A passage from the Book of Chronicles, viz I. Chron. 16:8-36, known as 
inn ('O give thanks'). 

(4) Another lectionary of scattered Scriptural verses, commencing with ‘ Exalt 
ye YHWH' etc. (A loon section. Within this section the two MSS. differ 
greatly; in MS. S and renewed recital of ‘YHWH reigneth’ etc. is explicitly 
mentioned.) 
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for ever and ever 6 . Let the glory of YHWH . . . [Ps. 104:311. Let 


(5) Another number of complete psalms, viz in MS. S Pss. 19, 34, 90, 91, 135 
and 136 (cf. MS. O!), whereas in MS. M only Ps. 135. 

Benediction: ‘Blessed is he who spake’ etc. (tokw ini). 

(6) A number of complete psalms, viz Pss. 92 and 93. 

(7) A lectionary of scattered Scriptural verses, commencing with ‘ Let the 

glory [of YHWH]' etc. (A ’m section.) 

(8) A number of complete psalms, viz Pss. 145-150. (In MS. S this is only 

implicitly stated, the words ‘as we have written [above]’, loa, 

pointing to SRA, I, §§ X and XI.) 

(9) Another lectionary of scattered Scriptural verses, commencing with ‘ Bles¬ 
sed is YHWH for ever etc. (o*n yb ■» ■» ). followed only by ‘YHWH 

shall reign for ever. Amen, and Amen'( 7 ok l 7 ok . o’?iy'? ’ ■» 

this is the order found in MS. M. In MS. S the recital of Ps. 89:53 is 
understood: see I. § XIII). 

(10) A passage from the Book of Chronicles, viz I Chron. 29:10-13, known as 
m ■pa'M (‘ And David blessed this section, explicitly mentioned in 
MS. M, is without doubt intended also in MS. S: see SRA. I, § XIII). As 
in the week-day Morning Prayer, the verses ‘ And David blessed' etc. are 
in MS. M followed by Neh. 9:5 b etc., i.e. Neh. 9:5 b - II; Ex. 14:30 - 15: 
18; Ps. 22:29; Ob. 1:21; Zech. 14;9 (see SRA. I, § XIII). 

Thus we have found that, apart from the accompanying Benedictions, three 
main elements are clearly discernible in the ‘Passages of Song’, as recorded in 
the SRA MSS. S and M, viz lectionaries of scattered Scriptural verses, a number 
of complete psalms, and two lengthy passages from the Book of Chronicles. 
Unfortunately, it is quite impossible to determine the composition of the ‘Passages 
of Song’, for week-days and Sabbaths respectively, in the original version of SRA. 
However, it is not too far-fetched to suggest that the general structure, found in 
the ‘synopsis’ between MSS. S and M which we have seen above, might very well 
be original, a supposition which is also strengthened by the testimony of Siddur 
Kadmon (pp. 82 f.). 

Of course, this is not the place to undertake an analysis of the principles 
underlying the compilation of the ‘Passages of Song’ (see, however, the studies 
listed in the beginning of this note, and spec. L. J. Liebreich, in PAAJR 18, 
1949, pp. 255 ff.; ibid., in JQR 41, 1950-51, pp. 195 ff.). 

6 This proclamation of the everlasting Divine kingship is made up of words 
taken from Ps. 10:16; 93:1; Ex. 15:18. It occurs in the ‘Passages of Song' of 
the Morning Prayer for week-days, according to all the SRA MSS. (SRA, I, § X). 
As for its place as an introduction to the ‘Passages of Song’ in the Sabbath 
Morning Prayer, we find the following note in Manhig (HT, § XIX, p. 17): ‘And 
in Spain and Provence the custom is to begin on a Sabbath and a Festival, after 
the Benedictions and Offering [of Prayers, and] before [the Benediction] “Blessed 
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Israel rejoice. . . (Ps. 149:21. YHWH shall reign for ever. . . (Ps. 
146:101. Blessed is YHWH God, the God of Israel.. . IPs. 72:18 
f.l * * * * * * 7 8 . 

A Psalm oj Thanksgiving. . . [Ps. 1001 s . 

O give thanks unto YHWH; for he is good. . . IPs. 136: U 9 . 
And here we recite, before the songs, ‘Which are the places appointed 
for animal offerings’ etc., as it is written above; [and furtherl ‘R. Ish- 


is he who spake”, with the Sabbath Songs: and they begin “YHWH reigneth: 

YHWH hath reigned”. And in Spain they used to recite it twice: and thus wrote 

Rab Amram. his memory be a blessing’ ( ' 7 ’»nnn'? imunsi itdo lmzn 
nn;? nivorn noK® l n a ’ jd 1 ? nunpm msian nnx o"’i nawn 

moy an 2 n 3 731 i’jsis’? nsoa unji n'po 'n -|Va 'n 

V't ). A twofold recital of ‘YHWH reigneth’ etc. is only testified to by 

MS. S. 

7 After the introductory ‘YHWH reigneth’ etc. MSS. S and M both record a 
short lias ’ m section (commencing ‘Let the glory [of YHWH}’), composed 
of four Biblical verses, viz Ps. 104:31: 149:2: 146:10: 72:18 f. This lectionary, 
preserved in the Italian rite, is not found in the order for week-days in SRA (see 
I. § X: cf. however Sof. XVIII, 3: J. Mann, in HUCA 2, 1925, p. 276, n. 23). 

8 Ps. 100, in earlier times probably connected with the thank-offerings in the 
Temple (cf. Lev. 7:11), is not mentioned in the week-day Prayer Order of SRA, 
nor is it found in SRS. The use of this hymn in the ‘Passages of Song’ differed 
much among the congregations (see I. Elbogen, JG, pp. 84, 113, 525: I. Abrahams, 
C A DP, pp. 32 f.: A. Z. Idelsohn, JL. pp. 81 f.; cf. also S. Baer, SAY, p. 61). In 
the old Italian, Spanish and Provencal rites it was recited on the Sabbath only, 
whereas in Northern France and Germany it was used exclusively on week-days 
(see e.g. I. Elbogen, op. cit.. p. 113). Those congregations that removed Ps. 100 
on the Sabbath, probably did so, as stated in MV (p. 62), ‘because no thank- 
offerings should be brought on the Sabbath’ (naipa 7 ’ 3 ’ip min 7 '»k® *>dV, 
cf. Manhig. HT. § XXI, p. 17: Shibbole ha-Leket, § LXXVI). According to MSS. 
S and M of SRA. Ps. 100 should however be recited on Sabbaths only; a reason 
for this order is found in Shibbole ha-Leket (loc. cit.): ‘Because the Sabbath is 
the “Day of Thanksgiving”: and in this way the first man [Adam] began “A 
Psalm. A Song for the Sabbath Day”: “It is a good thing to give thanks unto 
YHWH’" ( 7 itfN*in oik nnD run ]'\v x ?2'i nmin 01* K^n nawnw ’s'? 
'n 1 ? nvnn'? 210 nawn ov*’? *pw noto : cf. also Rokeah, § CCCXIX). 

9 It is probable that the recital of the whole of Ps. 136 is indicated in MS. S, 
as it is explicitly given in full in MS. M (so also in MS. O). A reason for reading 
this psalm on the Sabbath is found in Manhig (HSh, § XXI, p. 43). Cf. also B. 
Pes. 118 a. 
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mael says: By thirteen principles’ etc., as far as ‘until a third text comes 
and harmonizes them’ 10 . And la manl should recite these Sabbath and 
Festival songs: 

O give thanks unto YHWH, call upon his name . . . II Chron. 
16: 8-36I 11 . Exalt ye YHWH our God, and worship at his foot¬ 
stool ... IPs. 99:5, as far asl Exalt ye YHWH our God, and 
worship at his holy mount ... IPs. 99: 91. And he, being compas¬ 
sionate .. . IPs. 78:381. Withhold not thou thy tender mercies 
from me, O YHWH . . . IPs. 40: 121. Remember thy tender mer¬ 
cies ... IPs. 25: 61. Give ye strength unto God. . . IPs. 68: 35 f.l. 
O God of retribution . . . IPs. 94: 1 f.l. Unto YHWH belongeth 
salvation . . . IPs. 3: 91. YHWH Zeba'ot is with us . . . IPs. 46: 121. 
O YHWH Zeba'ot, happy is the man. . . IPs. 84: 131. Save. O 
YHWH ... IPs. 20: 101. Save thy people .. . IPs. 28: 91. Our soul 
waiteth for YHWH . . . IPs. 33: 20-221. Show us, O YHWH, thy 
mercy... IPs. 85:81. Arise for our help... IPs. 44:271. ./ am 


10 A mention of the recital of M. Zeb. V and the Baraita of R. Ishmael 
(Sifra, Introd.) on the Sabbaths is found only in MS. S, although this reading 
with all probability is taken for granted in the other MSS. also. In the order of 
the daily prayer, we find these two sections given in full in all the MSS., imme¬ 
diately after a mention of the lesson from Num. 28:2-8, and a note on the two 
further verses to be recited on the Sabbath (SRA, I, § II). Several reasons are 
found for a recital of these two non-Biblical sections, e.g. that a recital of a 
number of rules for offerings might serve as a substitute for offerings impossible 
to bring: further that, since a Midrashic section could be compared with a Tal- 
mudical section (cf. Tur, OH, § L), the reading of the actual two passages con¬ 
stituted a fulfilment of the obligation to undertake a threefold study every day, 
viz of the Bible, the Mishnah and the Talmud (a reason advanced in SRA, I, 
§ VIII: cf. I. Elbogen, JG, pp. 90 f.); it is, finally, possible to regard the insertion 
of these sections in the liturgy as an expression of the Rabbis' anti-Karaite bias 
(see L. J. Liebreich, in JQR 41, 1950-51, pp. 195 ff., spec. p. 205, 206, n. 50). 

11 The vnn section (commencing with l O give thanks’, viz I Chron. 16:8-36) 
is not mentioned within the ‘Passages of Song’ in the week-day Prayer Order, 
according to SRA. Thus in MSS. S and M it is prescribed for Sabbaths only, a 
custom testified to by a Genizah fragment (see J. Mann, in HUCA 2, 1925, No. 
XII, pp. 322 ff.), by Ahudarham (pp. 58 f.) and the Yemenite ritual, but, curious¬ 
ly, contradicted by Sof. (XVIII, 1.), which obviously prescribes the mn section 
for daily recital (see, however, L. J. Liebreich, in PAAJR 18, 1949, p. 263, n. 46; 
for further comparison with other rites, see e.g. S. Baer, SAY, pp. 59 f.: I. El¬ 
bogen. JG. p. 82). 
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YHWH thy God... IPs. 81:11]. Happy is the people... [Ps. 
144:151. And 1 have trusted in thy mercy. . . IPs. 13: 61. 

YHWH reigneth; YHWH hath reigned; YHWH shall reign 
for ever and ever. And let YHWH be King... [Zech. 14:91. 
Blessed is YHWH God, the God of Israel. .. IPs. 72: 18 f.l. Save 
us, O God of our salvation ... II Chron. 16: 35 f.l. Let everything 
that hath breath .. . IPs. 150: 61. 

For the Chief Musician, A Psalm of David. The heavens re¬ 
count ... IPs. 191. 

IA Psalml of David, when he changed his behaviour ... IPs. 341. 
A Prayer of Moses, the man of God ... IPs. 901. 

He that dwelleth in the hiding place of the Most High . . . IPs. 
911. 

Praise ye YHWH. Praise ye the name of YHWH. . . IPs. 1351. 
Q give thanks unto YHWH; for he is good ... IPs. 1361 12 . 
‘Blessed is he who spake’, as we have written labovel 13 . 


12 !n MSS. S and M a lengthy loon lectionary (commencing with 'Exalt ye 
[YHIVH]', viz Ps. 99:5 etc.) is immediately (MS. S), or via Ps. 19 (MS. M; cf. 
Manhig, HSh, § XXI, p. 43), appended to the mn section (see supra, n. 11); in 
this respect the two SRA MSS. deviate from the Italian ritual, where Ps. 99 is 
recited in full (cf. L. J. Liebreich, in PAAJR 18, 1949, p. 255, n. 4), but are in 
conformity with the Yemenite and Sephardic rites. The lectionaries found in the 
two MSS. differ much, although they have a number of verses in common, 
especially in the beginning. As it seems, the loan lectionary in MS. M immedi¬ 
ately continues with the Benediction ‘Blessed is he who spake’ ( w ynn : 
sec infra, n. 13), with only Ps. 135 between, whereas, according to MS. S, the 
lean section is followed by a second recital of ‘YHWH reigneth’ etc. ("i'po * 
see supra, n. 6) and by a few Scriptural verses (Zech. 14:9; Ps. 72:18 f.; I Chron. 
16:35 f.; Ps. 150:6) and six complete psalms (Pss. 19, 34, 90, 91, 135, 136; cf. S. 
Baer, SAY, pp. 62 ff.), after which the Benediction ‘Blessed is he who spake’ 
follows immediately. However, such variations are not of too decisive a character, 
since the very structure is common in both MSS., i.e. the Benediction ‘Blessed is 
he who spake’ functions as the ‘watershed’ of the ‘Passages of Song’ and is 
preceded and followed by lectionaries of a similar nature, as demonstrated above 
(n.5). 

13 The full text of the Benediction ‘Blessed is he who spake’ (noK® in:) 
is given in the first part of SRA by all the three MSS. (§ IX). This beautiful 
hymn, probably composed in Saboraic times and first mentioned by Rab Moses 
Gaon (see supra , § VIII, n. 1; I. Elbogen, JG, pp. 84 and 525), is generally held 
to consist of two distinct component parts, the first one commencing with ‘Bles- 
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A Psalm, A Song for the Sabbath Day . . . [Ps. 92] 14 . 

YHWH reigneth; he is clothed with majesty . . . IPs. 93] 15 . 
( Let the glory of YHWH endure for ever’ [Ps. 104: 31] etc., as we 
have written [above] 1 6. 


sed is he who spake’, and the second beginning with ‘Blessed art thou’ 
(nm< -pia; see e.g. I. Elbogen, JG, pp. 82 ff.; L. J. Liebreich, in JQR 41, 1950— 
51, p. 195, n. 2; SRA Hede e ird , Comm., pp. 27 ff.). Although the text of both these 
parts are recorded in connexion with the week-day Morning Service in SRA, it 
is stressed there that ‘before us in the academy' u*is^)it was the 

custom to recite only the second part on week-days, viz commencing ‘Blessed art 
thou' (I, § X). But here in the Order of Sabbath Prayer MSS. S and M clearly 
indicate that both sections are to be recited on Sabbaths, a view shared by SRS 
(pp. 32 and 118). In SRA Hede s ird (/oc. ci7.) both parts of this hymn have already 
been commented on (beside the studies mentioned there, see e.g. L. J. Liebreich, 
in PAAJR 18, 1949, pp. 255 ff.; ibid., in JQR 41, 1950-51, pp. 195 ff.; cf. also Sh. 
Esh, ‘ Der Heilige (Er sei gepriesen)’, 1957, p. 53; J. Heinemann, in JSS 5, 1960, 
pp. 271 f., also found in his PPTA, pp. 164 f.). 

14 According to MSS. S and M, the Benediction ‘Blessed is he who spake’ (see 
supra, n. 13) is on the Sabbath immediately followed by Ps. 92, the hymn which 
the Levites used to sing in the Temple on the Sabbath (M. Tam. VII, 4; cf. B. 

R. H. 31 a; Gen. R. XX, 13; as for its function in the synagogue liturgy, see e.g. 

S. Baer, SAY, p. 67; N. M. Sarna, in JBL 81, 1962, pp. 155 ff.; cf. also the 
unfounded views maintained by R. A. Rosenberg, in JBL 85, 1966, pp. 297 ff., 
spec. p. 307). 

15 Like Ps. 92, this psalm deals with the creation (see S. Baer, SAY, p. 67). 

16 Pss. 92 and 93 are in MSS. S and M followed by a iu3 ’ n ’ lectionary 
(commencing ‘Let the glory [of YHWH]’; in MS. M via the verse Ps. 91:16), a 
lectionary found in SRA, I, § X; it is composed, according to both these MSS., 
of Ps. 104:31; 113:2-4: 103:19: I Chron. 16:31: ‘YHWH reigneth' etc. (see supra, 
n. 6); Ps. 10:16; 33:10: Prov. 19:21; Ps. 33:11; 33:9; 132:13; 135:4; 94:14: 78:38: 
20:10 (for a commentary, see e.g. S. Baer, SAY, p. 68; SRA Hedc 8* rd , Comm., pp. 
31 f.). Thus, this tud *rp lectionary differs greatly from.the corresponding 
one, which precedes the recital of Ps. 100 (see supra, n. 7; cf. L. J. Liebreich, in 
PAAJR 18, 1949, pp. 256 f.). 

Acccording to both MSS. under consideration, implicitly in MS. S and explicitly 
in MS. M, the section leads up to the recital of Ps. 84:5 (and 144:15), 

followed by the ‘Songs’ kcct * e£ox6v, i.e. Pss. 145-150 (see e.g. SRA, I, 
§§ X-XIII; cf. S. Baer, SAY, pp. 68 ff.; I. Elbogen, JG, pp. 82 ff.; SRA Hcdc s ird , 
Comm., pp. 32 ff.), whereafter Ps. 89:53 is recited (see SRA, I, § XIII; cf. 
Rokeah, § CCCXX; I. Elbogen, JG, p. 525; L. J. Liebreich, in PAAJR 18, 1949, 
p. 256, n. 11); then follows I Chron. 29:10-13 (see SRA, l, § XIII; cf. L. J. 
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XXI. The soul of every living being 1 shall bless thy name, O 


Liebreich, op. cit., pp. 256 ff.; in MS. M this section is preceded by the Bene¬ 
diction ‘YHWH shall reign for ever. Amen, and Amen’, . o^iy 1 ? ’ ’ -p , 7a'> 
7 oki 7 ok , cf. Ex. 15:18). Finally, in MS. M only, mention is made of a reading 
from Neh. 9:5 b etc., which means Neh. 9:5 b—11; Ex. 14:30 as far as 15:18; Ps. 
22:29; Ob. 1:21; Zech. 14:9, as could be seen in SRA, I, § XIII (cf. J. Mann, in 
HUCA 2, 1925, fragment No. I, pp. 277 f.; No. XII, pp. 322 ff.; ibid., pp. 282-84, 
316; S. Baer, SAY, pp. 72 ff.; I. Elbogen, JG, pp. 85 f.; SRA Hcd <^d, Comm., p. 
34; L. J. Liebreich, in HUCA 32, 1961, pp. 227 ff.; spec. pp. 236 f.). Of course, 
it is not improbable that these passages were added later in the SRA text (it may 
be noted that MS. O, where no mention is made of Neh. 9:5 b etc., records the 
passages ‘ "Thus YHWH saved " [Ex. 14:30], as far as "And let YHWH be 
[King]" [Zech. 14:9] etc.’, 'm ’ ’ rr»m :iy ’ ’ ywm ; cf. supra, n. 5). 

XXI. 1 The long hymn ’n *7 0 now 3 (‘The soul of every living being’; cf. Ps. 
150:6; Job 12:10) appears in all the three SRA MSS. as a majestic Benediction, 
concluding the ‘Passages of Song’ (see supra, § XX). 

Nothing can be said for certain about the origins of this hymn, except that it 
must be very ancient, as different parts of it are treated as well known in the 
Talmudim. Thus, the introductory clause, »n bo now3, is mentioned in B. Pes. 
118 a, where a discussion is recorded about a Mishnaic statement (Pes. X, 7): 
‘Over a fourth [cup, the host] completes [the recital of] the Hallel, and he says 
over it the Grace of Song’ (n’jy iqiki , b’nn nK n^y iou ,’y’3i 
v»wn naaa; quoted in SRA, II, § LXXXIV); now, according to B. Pes. 118 a, 
Rab Judah (BA 3) holds that the ‘Grace of Song’ (v»wn naaa) indicates ‘They 
shall praise thee, O YHWH our God’ (ij’h'pk 'n yi^m), whereas R. 
Johanan (PA 2-3) states it is ‘The soul of every living being’ ( n now 3 ; 

also quoted in SRA, II, § LXXXIV). The following section of the hymn, com¬ 
mencing ‘If our mouths’ (i 3 ’a i'jk; cf. infra, n. 7), is likewise mentioned by 
R. Johanan in contradiction to an opinion held by Rab Judah, concerning the 
proper Benediction to be recited for rain (on the basis of M. Ber. IX, 2): ‘Rab 
Judah said: “We give thanks unto thee for every drop which thou hast caused 
to fall for us’’; and R. Johanan concluded thus: “If our mouth was full of song 
like the sea” etc. “[yet] we would not have sufficient power to thank thee, O 
YHWH our God", as far as “shall prostrate itself [before thee]. Blessed art thou, 
O YHWH, to whom abundant thanksgivings are due”’ ( a ’ n o :n*nm n tok 
na o”oo 73 m’ ’an . t 3 b nmnw naoi nao Va 'py i*? i 3 ti 3 K 
1 '? nmn'? 7 , »p’aoo 13K 7 ’k r m on nv»w k’jo nn iVk nan 
niKimn an ’"Ka mnnwn ly r n, B. Ber. 59 b; cf. Mishneh 

Torah, HB, X, 5). Obviously, part of the same section is also mentioned by Bar 
Kappara (T 2-3): ‘Unto thee kneeling is due, unto thee bending is due, unto thee 
prostration is due, unto thee benediction is due; before thee every knee shall bow, 
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YHWH our God, and the spirit of all flesh 2 shall glorify and 
exalt thy memorial continually, O our King. From everlasting and 
to everlasting 3 thou art God; and beside thee there is for us 
no King* who redeemeth and saveth, setteth free and delivereth, 
giveth answer and hath compassion in every time of trouble and 
distress 3 ; lyea, nonel but thee ( >. And to thee alone we give thanks. 


[and] every tongue shall give praise’ (minnwn ^ 'd’33 -j'? ny’ia i'? 
pw'? ’ja 'awn "pa ba yian "i'? na’-ia, Y. Ber. I, 8 [3 d]); and having 
cited I Chron. 29:11-13, Bar Kappara continues: ‘With all heart, and with all 
soul, we prostrate ourselves. All my bones shall say: O YHWH, who is like 
unto thee, that deliverest the poor from him that is stronger than he, both the 
poor and the needy from him that robbelh him [Ps. 35:10]? Blessed art thou. 
O YHWH, God of thanksgivings' ( ’moxy 'jd 'nnnu?o wdj ^aai a 1 ? ^aa 
.i’mijo jV>aKi ’iyi uoo ptno^ay V’xd *poa ’o 'n njiDKn 
mKTinn bn ’ "Ka, Y. Ber. loc. cit.). It cannot be proved that the hymn now 2 
’ n Va ‘grew out of the thanksgiving for timely rain’ (JE, IX, p. 314), nor 
that it is to be regarded as an addition to the concluding Benediction after the 
recital of Hallel, viz ‘They shall praise thee, O YHWH our God’ ( yjbbm 
l j’n’PK , SRA. II, § LXXXIV; cf. B. Pes. 118 a: see I. Elbogen, JG. pp. 113 f.). 
Further, nothing definite can be said about the author of this hymn, although it 
was held in the Middle Ages, especially in France and Germany, that the apostle 
Simon Peter was the author, an opinion strongly rejected by MV (p. 282): also 
some speculations, aroused by a supposed acrosticon to be found in the section 
‘By the mouth of the upright’ (on©’ ’sa), forming the name of Isaac (cf. 
infra, n. 17), are nothing but suggestions of very little probability (see e.g. JE, IX, 
p. 314; I. Davidson, ThMHP, III, pp. 231 f.; I. Elbogen, JG, pp. 113 and 531; 
A. Z. Idelsohn, JL, p. 317; see also EJ, XII, cols. 1176 ff., where more references 
are found). 

Here in the three SRA MSS. the complete text of ’n nowj occurs for the 
first time: and with the exception of two major additions in MS. O (see infra, 
nn. 6 and 15), the three versions largely agree. 

2 Cf. Job 12:10. 

3 The words here translated with ‘From everlasting and to everlasting’ (?D 
oViyn Tyi o^iyn) are quoted from Ps. 106:48. In Midr. Tehillim (ad loc.) 

these words are taken tq mean ‘from the world whence we have come to the 
world in which we now dwell’(rr» a pto Kn'jy ly ma Kjnm KD^y jd), 
thus intimating the rendering ‘from world to world’. 

4 Cf. Isa. 44:6. 

5 Here MS. M makes the addition ‘there is for us no Helper and Supporter’ 

(*10101 *i t ly 13*? whereas MS. O adds ‘there is for us no King’ 
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If our mouth was full of song as the sea * * 6 7 , and our tongue of 
exultation as the multitude of its waves, and our lips of praise as 
the broad space, and our eyes shone with light like the sun and 
like the moon, and our hands were spread forth like the eagles 
of heaven, and our feet were swift as hinds, (yeti we would not 
have sufficient power to thank thee, O YHWH our God, and to 
bless thy name, O our King, for one out of thousands, yea, out of 
the multitudes of myriads of parts of the bounties 8 which thou 
hast done unto us and unto our fathers from of old. From Egypt 
didst thou redeem us, O YHWH our God, landl from the house 
of bondage didst thou release us; during famine thou didst feed 


( --Vd u'? 7 ■*k ; instead of 7’>k the MS. actually has k’jk , due to a scribal 

error). 

6 MS. O has here the following addition: ‘[He is] God of the first and of the 
last [cf. Isa 41:4], the God of all creatures, the Lord of all generations, who 
guidcth h:s people with lovingkindness, and his creatures with tender mercies. 
Yea, YHWH slumbereth not, nor sleepeth [cf. Ps. 121:4]; he arouseth the sleep¬ 
ers, [and) awakeneth the slumberers: he reviveth the dead, and healeth the sick; 
he openeth the eyes of the blind, and raiseth up the bowed down [cf. Ps. 146:8]’ 

jnn^in 7 vtk ,nv»m *73 mV# ,ounnK?n mmwton ’h’jk 
, 73 ?’ n'm s'? .mama mnmna oy lona lay anion 

npiD Kam jO’na mna ,o’ovn y’pDn niyon 

o’disd *) p 1 t 1 , o’Tiy; this is obviously the text intended by the copyist, 
who evidently was not far from slumbering! See my ed). It is most improbable 
that this addition is original in SRA (for comments, see S. Baer, SAY, pp. 206 f.). 

7 Now follows a part of the hymn, which, as we have seen (supra, n. I), was 
known to R. Johanan (PA 2-3; see B. Ber. 59 b; cf. I. Abrahams, CADP, pp. 
141 f.). The introductory ‘If’ (i*7K), found in MS. S, appears in MSS. M and O 
as ‘And if’ ( , i , ?ki); on these different readings, see S. Baer, SAY, p. 207. Al¬ 
though it cannot be proved that this hymn ‘grew out of the thanksgiving for 
timely rain’ (JE, IX, p. 314: cf. supra, n. 1), it seems that in this section the drops 
of water serve as symbols for the multitude of Divine gifts, ‘each drop being a 
separate benefit' (JE, loc. cit.). 

8 The expression ‘for one out of thousands, yea, out of the multitudes of 

myriads of parts of the bounties’ am nnt< *?y 

mm on 0 1 Dy a nuai), which indeed is difficult to render, is in MS. M 
enlarged by the addition ‘and signs and wonders’ ( niK’JDJi men), while MS. 
O lacks the word ‘parts’ ( 0 ’ ay a ). On the whole expression, see S. Baer, SAY, 
p. 207. 
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us, and didst sustain us in plenty 9 ; from the sword thou didst de¬ 
liver us, and from pestilence didst thou rescue us, from sore and 
manifold diseases didst thou relieve us. Hitherto thy tender mer¬ 
cies have helped us, and thy lovingkindnesses have not left us. 
Therefore the limbs 19 which thou hast spread forth in us, and the 
spirit and soul which thou hast breathed into our nostrils * 11 , and 
the tongue which thou hast set in our mouth, lo, they 12 shall 
thank and bless and praise and glorify and extol thy name, O our 
King. For every mouth shall give thanks unto thee, and every 
tongue shall give praise unto thee, and every eye shall look up 
unto thee, and every knee shall bow before thee 13 , and what¬ 
soever is lofty shall prostrate itself before thee 14 ; all hearts 
shall fear thee, and [all] the inward Ipartsl and reins shall sing 
unto thy name, according to the word that is written. All my 
bones shall say, O YHWH, who is like unto thee. Thou deliverest 
the poor from him that is stronger than he, both the poor and 
the needy from him that robbeth /7/m 1 r \ Thou hearest the cry of 


9 Cf. Gen. 41:29; Lev. 25:19; Prov. 3:9 f.; see further S. Baer, SAY. p. 207. 

10 See S. Baer, SAY, pp. 207 f. 

11 Cf. Gen. 2:7. 

12 To the expression ‘lo, they [shall thank]’ (jn jn; MS. M has only 7 n, whereas 
MS. O has on |n ), a number of comparable Biblical passages could be found 
(see S. Baer, SA Y, p. 208). 

13 Cf. Isa. 45:23: see in the N.T. Phil. 2:10 f. 

14 Cf. Y. Ber. I, 8 [3 d]: see further supra, n. 1. 

15 Ps. 35:10 (cf. Y. Ber, I, 8 [3 d]). After this Biblical verse MS. O adds: ‘Who 
is like unto thee [Ps. 35:10; cf. Y. Ber. I, 8 (3 d)], and who can be compared 
unto thee [cf. Ps. 89:7; Isa 40:25], O God, great, mighty and awful. Most High 
God [cf. the Benediction ‘the Shield', , SRA, I, § XXXVIII], Maker of 
heavens [and earth]? We will praise thee, laud thee, and bless thy holy name, as 
it is said by David, Bless YHWH, O my soul; and all that is within me, [bless] 
his holy name [Ps. 103:1]. [Thou art] God in the vastness of thy might [cf. Ps. 
68:36], great in the glory of thy name [cf. Ps. 138:5], mighty for ever and ever, 
and revered [in] thy aweinspiring acts of power, the King who sitteth upon a 
high and lofty throne [cf. Isa 6:1; 57:15]. He who inhabiteth eternity, exalted 
and holy is his name [cf. Isa. 57:15]’ (for the text, see my ed.). Like the foregoing 
lengthy addition in MS. O (supra, n. 6), this one, in all probability, did not belong 
to the original SRA text (for further comments, see S. Baer, SA Y, pp. 208 f.). 
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the poor; thou hearkenest unto the outcry of the low, and thou 
savest. And it is written, Exult in YHWH, O ye righteous; and 
praise is seemly jor the upright 1( >. 

By the mouth of the upright thou shalt be extolled, and by the 
words of the righteous thou shalt be blessed, and by the tongue of 
the beloved ones thou shalt be sanctified, and in the midst of the 
holy thou shalt be praised 17 . In the assemblies 18 of the myriads 
of thy people thy name shall be glorified, and thy memorial, O 
our King, in every generation; for such is the obligation of all 
creatures in thy presence, O YHWH our God and God of our 
fathers, to thank, to laud, to praise, to glorify, and to extol landl 
to sancitify 19 beyond all the words of song and praise of David, 
the son of Jesse, thy servant and anointed. 

Praised be thy name for ever 20 , O our King, the God Iwho isl 


16 Ps. 33:1; cf. V. Ber. I, 8 (3 d). 

17 The initials of the four Hebrew words mu?’ (‘the upright’), o’p’TX (‘the 
righteous'), o’i’on (‘the beloved ones') and D’cnp (‘the holy') form to¬ 
gether the name of pnx’ (‘Isaac'), a fact which has lead to speculations about 
the author of the hymn (see supra, n. 1). Although the use of alphabetic acrostics 
is found as early as in several Biblical texts (see e.g. H.-J. Kraus, Psalmen, I, 
1961-, p. 77, where also numerous references to literature on the subject is found), 
as well as in liturgical creations from Tannaitic times (cf. S. W. Baron, SRH, 
VII. p. 257, n. 33), it seems that the poet Yannai (who probably lived at the end 
of the 6th and the beginning of the 7th centuries) was the first known to have 
made use of name acrostics (see J. Maier, GjR, p. 158, and ibid., n. 25). But 
as early as the time when this hymn was composed, although it cannot be 
exactly fixed, ‘haben die Verfasser ihre Namen noch nicht akrostichisch ange- 
deutet’ (I. Elbogen, JG, p. 113: see also supra, n. 1). 

18 Cf. Ps. 68:27. 

19 The introductory phrase of the hymn *n 'jd now: is mentioned, as we 

have seen (supra, n. 1), in connexion with the Passover Meal (SRA, II, § 
LXXXIV). Here we find another indication in the same direction, as M. Pes. X, 
5 records a much related clause, on referring to Rabban Gamaliel’s famous words 
that in every generation a man is obliged to regard himself as if he himself had 
departed from Egypt: ‘Therefore we are obliged to thank, to laud, to praise, to 
glorify, to exalt, to extol and to bless him who wrought all these wonders for 
our fathers and for us’ ( Iks’? nat o'? nmn’? , 0 ’n’n umx -p^ 

i'pxh o’ojh nx n’nux’j nwyw ’o'? O’ta'n azmV). 

20 The following section, known as n2nw’ (‘Praised [be thy name for everl'). 
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the great and holy King in the heavens and on the earth; for 
unto thee, O YHWH our God, belong song and praise, laud and 
psalm, strength and dominion, victory and might, greatness, 
splendour and glory, holiness and sovereignty, blessings and 
thanksgivings, unto thy great name from everlasting and to ever¬ 
lasting 2 !. Blessed art thou, O YHWH, a King to be lauded by 
praises, God of thanksgivings. Lord of wonders, who appointest 
song and psalm, the Life of [all] worlds 22 . 

And one recites Kaddish, as far as ‘above’ 23 . And Ithe agent of the 
congregation! says: Bless ye YHWH who is to be blessed 2 *. 

Praised be the name 23 and magnified the memorial of the 


which here forms the conclusion of the hymn Va no® 2 , is also found in the 
first part of SRA (§ XIV), there serving as a conclusion of the week-day version 
of the ‘Passages of Song’ (see supra, § XX). And although Abudarham (p. 64) 
regards this part as containing an acrostic, forming the name of no'?® (‘Solo¬ 
mon’), it seems that this section ‘diirfte alter sein als die Sitte des Akrostichons' 
(I. Elbogen, JG, p. 86), wherefore nothing may be said of its authorship. It is. 
however, of a character which recalls the concluding Benediction belonging to 
the Hallel (SRA, II, § LXXXIV: see further S. Baer, SAY, p. 75; SRA Hcdc s ird , 
Comm., pp. 34 f.). 

21 Apart from the Biblical loci advanced for comparison by S. Baer (SA Y, 
p. 75), see in the N.T. e.g. Rev. 5:12; 7:10 ff. 

22 The expression cno'jiyn ’n , here rendered by ‘the Life of [all] worlds’, 
could, of course, be taken in several senses, stressing the aspect of ‘life’ or that 
of ‘the Living One’, further taking o’o^iyn in an exclusively spatial sense 
(‘the worlds’) or an exclusively temporal sense (‘the eternities’; see E. i. Wiesen- 
berg, in JJS 15, 1964, pp. 1 ff., spec. pp. 5 ff.). The translation here chosen aims 
at combining these aspects (cf. supra, § I, n. 7). 

23 Here the recital of ‘half Kaddish’ is indicated (see supra, § VI, n. 16). 

24 See supra, § III, nn. 1, 3. 

25 The prayer ‘Praised be the name’ ( 10 ® nan®’) is not found in the first 
part of SRA, a fact noticed e.g. by Tur, OH (§ LVII); but here in the Order for 
the Sabbath Morning Prayer it is recorded in all the MSS., including a fragmen¬ 
tary mention in the Genizah Fragment H., and in this connexion it is explicitly 
testified to in the name of Rab Amram by R. Judah b. Barzillai (*/ Him, p. 250). 
The fact that 10 ® n:n®’ is found here in the Sabbath Morning Service, whilst 
it is not prescribed for week-days, has lead L. Ginzberg to the conclusion that the 
prayer in SRA is ‘an old addition, derived from the Sephardic prayerbook’ (Geo- 
nica, I, p. 139): the proofs for such a conclusion are, however, entirely lacking. 
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King of all kings 2 **, the Holy One, blessed is he 27 ; for he is the 
Lord of all his creatures, landl the ruler of all his works, mighty 
in heavenly Iplacesl and in earthly [placesi 2 **; and beside him 


as are those for his assumption that the author of ‘had low nan®’ 

of the Week-day Service also before him’ (ibid., note). The fact is simply that this 
prayer is given in SRA for Sabbaths, but not for week-days, the reason for 
which is unknown. To judge from MS. O, the prayer 10 ® nnnw was recited 
by the congregation; and in Uttim (toe . cil.) it is noted that the prayer is per¬ 
formed ‘in a low voice’ (wn^a); R. Judah b. Barzillai further reports that ‘the 
whole of Israel, in all synagogues, used to sit bent down, with their heads bowed, 
at the moment when the agent of the congregation says “Bless ye”, and they recite 
“Praised and glorified and exalted” etc.; and thereafter they answer “Blessed is 
YHWH who is to be blessed for ever and ever”. And thus wrote also Rab Amram 
Gaon' ( T 133 itpwio lmaa aw*’? ni’tua ’na ^aa ^kiw* ’pa um 

r iai oonn’i -iKan-M nan©’ j’aznK 7 m iaia toik^ nywa 

a-ioy an ’:n a M ai i ,n ?n r i ]na 7 ’jiy ni nanw o’-ioiku? -mx 1 ?! 
71 x 1 ; cf. I. Davidson. ThMHP, II, p. 457). 

26 On the occurrence of the expression ‘the King of all kings (’a 1 ?© 

□ ’abon; MS. O has only o , a'?o i'?o), see W. Bousset, Die Religion des Ju- 
deniums, 1926 3 , p. 360; A. Marmorstein, The Old Rabbinic Doctrine of God, I, 
1927, p. 90; cf. p. 69; Sh. Esh, *Der Heilige (Er sei gepriesen )', 1957, pp. 2 f. Cf. 
also the N.T. parallel in Rev. 17:14; 19:16, viz paotXeu^ (3aai\£u)V . 

27 The expression ‘the Holy One, blessed is he’ (n"apn) has been examined 
by many scholars, e.g. A. Spanier, in MGWJ 66 , 1922, pp 309 ff.; A. Marmor¬ 
stein, The Old Rabbinic Doctrine of God, I, 1927, pp. 56 ff.; L. Finkelstein, in 
HThR 36, 1943, pp. 36 ff.; and in 1957 Sh. Esh devoted to it an entire mono¬ 
graph, ‘Der Heilige (Er sei gepriesen)’. In his careful investigation, Sh. Esh 
clearly demonstrates that the expression in question has been used, interchangeably 
with other metonyms for the Divine Majesty, at least as early as in Tannaitic 
times (op. cit., passim, spec. p. 39). As is well known, the conclusion ‘blessed is 
he’ (n" 2 ) is also frequently joined to a number of other similar metonyms (cf. 
op. cit., pp. 51 ff.). 

28 The Hebrew terms 0 ■» 2 1 > *? y and 0 » 2 i nn n may denote not only heavenly 
and earthly places respectively, but also the creatures and things found there (see 
e.g. Gen. R. VIII, 11; Lev. R. IX, 9; cf. also 3 Enoch X, 5; in the N.T. the 
equivalents are enoupdvtot, eitoupdvia and ETtCyeioL , inCyeia, John 
3:12; Eph. 1:3, 20; 2:6; 3:10; see further e.g. H. Odeberg, The View of the Uni¬ 
verse, 1934, pp. 3 ff.; ibid., in SEA 37-38, 1972-73, pp. 62 ff., spec., p. 68 , n. 3). 
It may be noted, finally, that the two terms under consideration are found to¬ 
gether in the prayer Kin nnK (‘Thou wast the same’) belonging to the week¬ 
day morning Benedictions (SRA, I, § VII; cf. L. J. Liebreich, in JQR 41, 1950— 
51, p. 198, spec. n. 19). 
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there are no gods in the heavens above nor on the earth beneath. 
Therefore we are bound to thank him and to bless him. 

And [the members of the congregation] answer: Blessed is YHWH 
who is to be blessed for ever and ever 2 **. 

XXII. Blessed art thou, O YHWH our God, King of the uni¬ 
verse, who formest light and createst darkness, who makest peace 
and createst all things 1 . All shall thank thee 2 , and all shall praise 


29 See supra, § III, n. 3. 

XXII. 1 The recital of Shema* in the Sabbath Morning Prayer is mainly similar 
to that of the week-day Morning Service (SRA, I, §§ XV-XXIX; for a commen¬ 
tary, see SRA Hedc e ird , Comm., pp. 36 ff.; general literature on the subject is 
found supra, § III, n. 5); thus the Shema 1 is preceded by the Benedictions ‘who 
formest light’ (vik nxi *, SRA, I, § XX) and ‘With abounding love’ (nan nsns, 
SRA, I, § XX), and followed by the Benediction ‘True and firm' (ann no k. 
SRA, I, § XXIX), in conformity with the general rule in M. Ber. I, 4. 

However, on the Sabbath three important additions are inserted in the first 
Benediction to precede the recital of Shema 1 , viz ‘who formest light’; according 
to SRA, these insertions are made immediately after the introductory clause: 
‘Blessed art thou, O YHWH our God, King of the universe, who formest light 
and createst darkness, who makest peace and createst all things’ ( n" 0 K ’"to 
’pan ktui oiV© n®iy , i®n Knai iik isi ’): and they are the follow¬ 
ing: 1) ‘All shall thank thee' (yin* ’pan; see infra, n. 2; 2) ‘God, the Lord 
[over all works]’ ( jvtn Vk ; see infra, n. 8 ); 3) ‘To the God who rested' 
( on® *i®k VkV. see infra, n. 27). Such a practice, the origins of which are not 
traceable, is recorded in the name of Rab Amram in < Ittim (pp. 250 f.), where 
it is also reported that ‘people in many places used to recite [thus] on the Sab¬ 
baths’ ( mn:®a "id*d'? moipo ana Ko'jy un] , ibid. p. 250); that prac¬ 
tice is however strongly rejected by R. Judah b. Barzillai himself, who holds 
that ‘everyone who makes mention of the Sabbath in the rest of the Bene¬ 
dictions [viz except in the fourth Benediction of the Tefillah, supra, § VI, n. 6 , 
and in the Benediction ‘who buildest Jerusalem' in the Grace after the meal, 
supra , § XIV, n. 2] makes a mistake, and he has not discharged his obligation, 
because he changes the formula that the sages have fixed in the Benedictions’ 
( Kin® ’3dd n"’ kx* k 1 ?i nyio nma -iK®n nx® V® rnnon 'n 
nmaa moan iyao® yaoon 70 nj®o, ibid., p. 251). ‘Therefore’, R. Judah 
b. Barzillai concludes, ‘what is fit to do with [the Benediction] “All shall thank 
thee” is that he who wants to recite it may recite it after “Bless ye” [supra, § XXI, 
n. 24], before he begins with [the Benediction] “who formest light”, and he com¬ 
pletes the recital of “All shall thank thee” and “who rested from all [his] works”. 
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thee; all shall say: There is none holy like YHWH. All shall extol 
thee for ever, thou Maker of all things, O God who openest every 
day the doors of the gates of sunrise, and breakest through the 
windows of the firmament, bringing forth the sun from his place, 

as far as “and who giveth rest to his people Israel on the holy Sabbath day”; and 
thereafter he should begin with [the Benediction] “Blessed art thou, O YHWH 
our God, King of the universe, who formest light and createst darkness”, and re¬ 
cite the whole Benediction in order, as on a week-day, in accordance with what 
the sages ordained, without addition and without deduction’ (’iki® no naVn 
□ mp lona -in^V nmx rmo’oV ’ym 7 N 0 yrv» Vans m^yV 

ny o’^yon Vdo nnw nrcto inn Van cn’ooi tik nns’’® 

n"0N ’"jo nniD 3 "ntu tf*np na® ov»a Vk-iv ioyV nnuo y>nazn 
mjpntf vna Vina 10 a nVia manan mom niai nx 

yvu KVa: naoin KVa 0 'a an, ibid.). However, R. Judah b. Barzillai does not 
express any doubt that the order criticized was original in SRA; and, in fact, it is 
supported by all the MSS., including minor testimonies also from Fragment H, al¬ 
though such an order is said to contradict the ordinances of the earlier scholars 
(a similar problem was noted supra, § V, n. 9). 

2 The first insertion in the Benediction ‘who formest light’ in the Sabbath 
Morning Prayer (see supra, n. 1) is made up of a hymn, commencing with ‘All 
shail thank thee’ (ini’ Van), thus taking up, as a ‘Stichwort’, the last word of 
the introductory phrase (Van). According to MS. S, this insertion is made up of 
two parts, the first commencing with ‘All shall thank thee’ and reaching as far as 
‘with a measure of love’ (o'* am mo:), followed by a sentence from the week¬ 
day formula (whereby a repetition in expression is the result; see A. Spanier, in 
MGWJ 83, 1939, p. 145); the second part begins with ‘There is none to be com¬ 
pared unto thee’ (”|anya r»N) and continues as far as ‘for the resurrection of 
the dead’ (a * non n’ * nnV ). These two component parts are also found in MSS. 
M and O, as well as it is in details testified to by Fragment H; but in these MSS. 
(including Fragment H) a third additional part is found, inserted just before the 
section commencing ‘There is none to be compared unto thee’; the text of this 
insertion runs: ‘and [in] thy goodness thou renewest every day, continually, the 
work of the creation; (MS. O adds: O YHWH, how manifold are thy works! In 
wisdom hast thou made them all; the earth is full of thy riches. [Ps. 104:24]) O 
King, who alone is exalted (MS. M has “praised”, VVmen , evidently due to a 
scribal error) from aforetime, praised, glorified and extolled (MS. M has 
Kwjnan iKiaan VVi non, whereas MS. O reads: KWinom ittiaom naiwan; 
in Fragment H we find xmnan nmaan m/iwan/ VVinen, i.e. “honoured, 
praised, glorified [and] extolled”) from days of old. O eternal God, in thy abun¬ 
dant mercies, have mercy upon us, Lord of our strength and Rock of our strong¬ 
hold, Shield of our salvation, O Stronghold of ours’ (for the full text, see my ed. 
in loc.). The origins of these insertions cannot be determined. 
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and the moon from her dwelling, so giving light to the whole 
world and to its inhabitants whom thou createst with Ian abun¬ 
dant! measure of love 3 , (and! so giving light to the earth and to 
them that dwell thereon, in love. There is none to be compared 
unto thee 4 5 , neither is there any besides thce r »; Inay,l none but 
thee 6 ; and who is like unto thee 7 ? There is none to be compared 
unto thee, O YHWH, in this world, neither is there any besides 
thee, O our King, for the life of the world to come; none but 
thee, O our Redeemer, for the days of the Messiah; and who is 
like unto thee, O our Saviour, for the resurrection of the dead? 

God, the Lord 8 over all works, blessed is he 9 , and levcrl to be 


3 The expression ‘with [an abundant] measure of love’ (o’om me:) is 
found in Gen. R. XII, 15 (on the conception of the Divine ‘measures', nno , 
see H. Ljungman's dissertation Guds barmhiirtighet och dom, 1950, unfortunately 
available only in Swedish). 

4 Cf. Ps. 40:6. 

5 Cf. I Chron. 17:20. 

6 Cf. Isa. 45:14. 

7 Cf. Ps. 89:7. 

8 The second major addition to the Benediction ‘who formest light' of the 
Sabbath Morning Prayer (cf. supra, n. 1) is the hymn ‘God, the Lord [over all 
works]’ (jvtk Vk), dealing with the heavenly host, i.e. the visible one: the sun, 
the moon and the stars, as well as the invisible one: the holy Hayyot, Serafim 
and Ofannim (see infra, nn. 13, 25 and 26). It is obvious that the hymn was 
shaped within some ‘mystical’ or ‘esoteric’ circles, maybe among those generally 
described as ‘Descenders to the [celestial] Chariot’ ( naano mr; see Ph. Bloch, 
in MGWJ 37, 1893, pp. 18 ff.; 69 ff.; 257 ff.; 305 ff.; G.Scholem, Major Trends 
in Jewish Mysticism, 1955 3 , pp. 40 ff., spec. p. 47; pp. 355 ff.; A. Z. Idelsohn, 
JL, p. 135; comparative material will further be found in e.g. J. Abelson, Jewish 
Mysticism, 1913, passim: I. Greenwald, in Tarhiz 36, 1966-67, pp. 257 ff.; Z. M. 
Rabinowitz. in ibid., pp. 402 ff.). The hymn, composed in the meter 4+4, is 
alphabetically arranged, from k ton , only that litt. o has been replaced by lilt. 

w (on such alphabetic acrostics, see e.g. S. W. Baron, SRH, VII, pp. 257 f., n. 
33, where further literature is mentioned). It may be noted that this hymn is not 
found in SRS (cf. S. Baer, SAY, p. 211; 1. Davidson, ThMHP, I, p. 155). 

9 As regards the expression ‘the Lord over all works, blessed is he’ (^y 

Kin ")na , o’wyon ), cf. B. Hag. 3 b. The usage of the word Kin (‘is 
he’) in this hymn is objected to by Ahudarham (p. 167). 
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blessed by the mouth of everything that hath breath 10 . His great¬ 
ness and his goodness fill the earth 11 ; knowledge and under¬ 
standing 1 2 surround him; he is exalted over the holy Hayyot 13 , 
and is adorned in glory above the Icelestiall Chariot 14 ; purity and 
rectitude are before his throne, mercy and lovingkindess before 
the throne of his glory 13 . Good are the luminaries Iwhichl our 
God hath created 10 ; he formed them with knowledge, with 
understanding and with discernment 17 ; he gave them might 
and power to become rulers in the midst of the world 10 . They 


10 Cf. Ps. 150:6. 

11 Cf. Jer. 23:24. 

12 Cf. Prov. 2:6, and in the N.T. e.g. Col. 2:3: the pair ‘knowledge’ ( nyT ) 
and ‘understanding’ ( naian) is closely connected with the pair ‘wisdom’ (naan) 
and ‘understanding’ (m’n), well known in the mystical literature (see e.g. 3 
Enoch VUI, 1,2; X, 5: XL, 3 and Sephcr Jesirali . passim; cf. also H. Odeberg, 
in LUA, 1949. Avd. I Bd 45:2, pp. 19 ff.). 

13 ‘The holy Hayyot' (®Tpn ni'n, literally meaning ‘the living creatures 
of holiness’) are described especially in the Book of Ezekiel (e.g. 1:5 ff.: 3:13; 
10:15 ff.): they also play an important role, as might be expected in 3 Enoch 
(see e.g. I, 12; VI, 2; XV B, 1: XIX, 5; 7: XX, 2: XXI, 1; XXII, 1, 3; XXII B, 8: 
XXII C, 2, 5; XXIV, 15; XXVI, 11; XXIX, 2: XXXIII, 3, 4; XXXIV, 1; 
XXXIX, 2; XLVIM B, 2: XLVIII C, 2, 4: cf. ibid., Introd., pp. 147 ff.); in N.T. 
Greek they are called C$oc (e.g. Rev. 4:6 ff.; 5:6 ff.; 6:1 ff.). 

14 The celestial ‘Chariot’ ( name), described in Ezek. I, belonged to the sub¬ 
jects which, according to M. Hag. II, 1 (cf. Meg. IV, 10), were not to be ex¬ 
pounded to everybody; in fact, the chapter of the Chariot (viz Ezek. 1) should 
not be expounded before anybody, not even for one single individual privately, 
unless he was a sage, ‘understanding [it] out of his own mind’ (myia fne ). 
Of course, the heavenly Chariot was often a focal point of the early mystics’ 
interest (for surveys and literature, see 3 Enoch , Introd., pp. 170 ff.; G. Scholem, 
Major Trends in Jewish Mysticism, 1955 :| , pp. 40 ff.; J. Maier, GjR, pp. 193 ff.; 
cf. also pp. 307 ff.). 

15 The Biblical word tihd (‘glory’) is in esoteric circles often regarded as a 
terminus technicus ‘fur die Erscheinung des thronenden Gottes’ (J. Maier, GjR, 
p. 163; literature on the subject is found in ibid., p. 162; cf. also A. M. Goldberg, 
Untersuchungen iiber die Vorstellung von der Shekhinah, 1969, passim). 

16 Cf. Gen. 1:4; Ps. 136:7 ff. 

17 Cf. Prov. 3:19; see also supra, n. 12. 

18 Cf. Judg. 5:20: Ps. 136:7 ff.:_lsa. 14:12 f. 
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are full of splendour, and they radiate brightness; beautiful is 
their splendour throughout all the world 19 . They rejoice in their 
going forth, landl they are glad in their returning 20 ; they perform 
with awe the desire of their Creator 21 . Glory and honour they 
render unto his name, joyful shouting and rejoicing at the 
remembrance of his kingdom 22 . He called unto the sun, and it 
sparkled with light; he looked, and ordained the figure of the 
moon 23 . Every host on high rendereth praise unto him 24 ; the 
Serafim 23 together with the holy Ofannim 20 lascribe unto himl 
glory and greatness - 

To the God who rested 27 from all Ihisl works 28 , landl on the 


19 Cf. Ps. 8 : 1 ; 19:1 ff. 

20 Cf. Ps. 19:5 f. 

21 Cf. Ps. 33:8. 

22 Cf. Isa. 12:6; Est. 8:16. 

23 Cf. Ps. 33:6 ff.; see also Gen. R. VI, spec, section 2: B. Hul. 60 b. 

24 Cf. Ps. 29:1; 103:19 ff.; Ps. 148:1 ff. 

25 The ‘Serafim’ (o'd^) are described in Isa. 6:2 ff. (cf. e.g. 3 Enoch I, 7, 
8 : II, I: VI, 2, 3: VII: XIX, 7; XXII B, I; XXII C, 2, 7: XXIV. 18; XXV, 5, 6: 
XXVI, 11; XXXIII, 3: XXXIX, 2; XLVIII A, 1; XLVIII C, 4: see also ibid., 
Introd., pp. 147 ff.). 

26 The ‘Ofannim’ ( o**jdik) are described in Ezek. 1:15 ff.; 3:13; 10:9 ff.; 
11:22 (cf. e.g. 3 Enoch, the loci mentioned supra in n. 25, except I, 7; see also 
ibid., Introd., pp. 147 ff.). 

27 The third major insertion in the Benediction ‘who formest light’ of the Sab¬ 

bath Morning Prayer (cf. supra, n. 1 ) is the hymn ‘To the God who rested' 
(naw "iwk ’jk’?), dealing with the Sabbath day. Nothing is known about its 
origins, but the first one to mention it is Rab Natronai Gaon (I. Elbogen, JG, 
p. 114); possibly it originated in Palestine, the hymn as we have it being ‘der 
einzige auf uns gekommene Rest einer einst fur alle Tage der Woche durch- 
gefiihrten Gattung. Das waren Hymnen, in denen das Schopfungswerk der einzel- 
nen Tage verherrlicht wird, die Tage treten selbst auf und preisen den Schopfer 
mit den Worten des fur jeden einzelnen bestimmten Psalms’ (ibid.; Elbogen points 
to B. R.H. 31 a, where the Mishnah under dicussion is R.H. IV, 4: see further M. 
Tam. VII, 4). Our hymn is preserved in a different textual form in SRS (p. 121). 
It may also be mentioned that it is reported in Tur, OH (§ CCLXXXI) that ‘in 
Germany and France it is the custom to recite “To the God who rested”, and 

Rab Amram wrote to this effect also: and in Toledo it is not recited’ (I’inn 

ana jd oa onoy an naw iwk 'jk'? tdi’? nsnxan TjawKa 

im« k"k k 1 ? i o’V i oa i : see further I. Davidsson, ThMHP, III, pp. 9 f.). 
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seventh day exalted himself 29 and sat upon the throne of his 
glory 30 ; Iwhol wrapped himself linl glory for the day of rest, 
landl called the Sabbath day a delight 31 . This is the praise of the 
seventh day, that God rested thereon from all his work, when the 
seventh day litselfl offered praise and said, A Psalm, A Song for 
the Sabbath (/ay 32 . Therefore may they glorify God, all his 
creatures; may they render praise, honour and greatness to the 
God who giveth rest to his people Israel on the holy Sabbath day. 
Thy name, O YHWH our God, shall be hallowed; thy remem¬ 
brance shall be glorified, O our King, for all the praise of the 
work of thy hands 33 ; and the luminaries which thou hast made 
shall glorify thee for ever 34 . 

Thou art blessed, O YHWH our God, in the heavens above 
and on the earth beneath 33 ; blessed art thou, O our Rock, our 
King and our Redeemer, Creator of holy beings 30 . Praised be 


28 Cf. Gen. 2:1 ff. 

29 Cf. Gen. 17:22. 

30 Cf. Ps. 47:9. See also the Midrashic text, adduced by S. Baer (SAY, p. 213), 

where it is stated by Rab Judah (BA 3) in the name of Rab (BA 2-3) that ‘the 

Holy One, blessed is he, did not sit upon the throne of his glory until the Sab¬ 

bath came: then he exalted himself and sat upon his throne’ (n"apn 3 ®’ kV 
inod *7y zv'-i n^ynji narc xnrc ly hud kod 'py); Rab Judah also sta¬ 
tes that, when the Sabbath was brought in ‘the heavenly and earthly creatures 
burst out into chant and praise, and then [God] was sitting upon the throne of 

his glory’( nod 'py tki o’jmnnm o’Ji’Vyn mi inxa 

vnna). 

31 Cf. Isa. 58:13. 

32 Ps. 92. To the idea that the Sabbath itself chants before the Holy One, 
compare Midr. Tehillim (ad Ps. 92) and the Midrashic texts preserved in Or 
Zarua* (II § XLII); Batei Midrashot, I, 1968 2 p. 27; see also Yalk. Shim. II, 
§ DCCCXLIII). 

33 Cf. e.g. Ps. 8:2 f.; 19:2. 

34 Cf. e.g. Ps. 148:1 ff. Here is the end of the last one of the Sabbath inser¬ 
tions in the Benediction ‘who formest light’ (cf. supra, nn. 1 and 27). 

35 Cf. e.g. Ps. 148:1 ff. 

36 Cf. Deut. 33:2; Zech. 14:5; Ps. 33:6. The creation of the ministering angels 
is said to be continual in B. Hag. 14 a, where Samuel (BA 2-3), referring to 
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thy name for ever, O our King, Maker of ministering spirits; and 
whose ministering spirits etc. 37 . 

[And they recite] ‘tfo/y, holy, holy’M; (and further] ‘And the Ofan- 
nim’, ‘To the blessed God’ 39 , [and] ‘With abounding love’ 40 . And they 
recite the Shema <4 * land], ‘True and firm’, as far as ‘who hast redeemed 
Israel’ 42 . 


Lam. 3:23, holds that ‘ministering angels are created every day, from the fiery 
stream [cf. 3 Enoch, XXXIII, 3 ff.; XXXVI]’ ( 7 ’toaj xom kqp Vd 
hj’t imo ms?n ’an 1 ?© ), whereas R. Samuel b. Nahmani (PA 3) in the 
name of R. Johanan (PA 2-3), with reference to Ps. 33:6. holds that ‘out of 
each utterance which goes forth from the mouth of the Holy One, blessed is he, 
one angel is created’ (uoo tom ,n"apn ’do ten’s? na’n -na’i *7 a 
■mtt TK*?o). 

37 The continuation of the Benediction ‘who formest light’ is found in the 
Order for the week-day Morning Service (SRA, I, § XX; see SRA Hcdc e ird Comm., 
pp. 47 ff.). 

38 On the recital of the Trishagion (Isa. 6:3), see SRA Hcdc e ird Comm., pp. 48 

f.; apart from the literature mentioned there, numerous relevant works are listed 
in S. W. Baron, SRH, VII, pp. 251 f.. nn. 19 f., and in J. Maier, GjR, pp. 137 f„ 
nn. 35 f.). , 

39 By the mention of the above passages it is indicated simply that the Bene¬ 
diction ‘who formest light’ (cf. supra, n. 1) is concluded on the Sabbath in the 
same way as on a week-day (SRA. § XX; cf. supra, n. 34). 

40 The Benediction ‘With abounding love (nan nanK) is the second one to 
precede the recital of Shema' in the Morning Prayer (cf. M. Ber. I, 4; B. Ber. 11 
b), the Sabbath formula of which is identical with that for week-days, recorded 
in S/?/4, I, § XX (for comments, see S. Baer, SAY, pp. 80 f. and 5/?/l Hcdeg4rd . 
Comm., pp. 50 f.; see further Ch. Chamiel, in Ma'yanot VIII, 1968-, pp. 113 ff., 
and the literature listed supra, § III, n. 5); its main theme is thanksgiving for the 
Divine Law and prayer for spiritual illumination; the corresponding Benediction 
in the Evening Service is, according to SRA. ‘With everlasting love’ (o^iy nana; 
see supra, § III, and ibid., n. 8). 

41 See supra, § III, n. 9. 

42 In the Morning Service, on the Sabbath as well as on week-days, the recital 
of Shema' is followed by one Benediction only (cf. M. Ber. I, 4), viz ‘True and 
firm’ (a’X’ i note cf. M. Tam. V, 1; B. Ber. 12 a; 13 a), ending with ‘who hast 
redeemed Israel’ (Vnup’ Vxa); the full text is recorded in SRA, I, § XXVIII 
(for comments, see S. Baer, SA Y, pp. 84 ff., and SRA Hcdc 8 ird Comm., pp. 65 ff.); 
its main theme is the expression of faith in the Unity of God and everlasting 
truth of the Law; in the Evening Service two Benedictions are recited after the 
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And they stand up and pray the Tefillah 48 , in a low voice 44 ; and one 
recites (the Benedictions! ‘the Fathers’ and ‘Power’ and ‘the Sanctifica¬ 
tion of the Name’45. And they say: 

Moses rejoiced 48 j n the gift of his portion, for thou didst call 
him a faithful servant 47 ; a crown of glory 48 didst thou place 
upon his head 49 , when he stood before thee upon Mount Sinai; 
and he brought down the two tables of stone in his hand, and on 
them was written the observance of the Sabbath; and thus it is 
written in thy Law: And the children of Israel shall keep the Sab¬ 
bath, to observe the Sabbath throughout their generations , (fori 
an everlasting covenant . Between me and the children of Israel 
this is a sign for ever: for [in] six days YHWH made the heavens 


Sltema < (cf. M. Ber. I, 4), the first of which corresponds to ‘True and firm’, 
viz ‘True and trustworthy’ ( nj 10 m non ; see supra, § III, n. 10). 

43 Whereas the week-day Tefillali consists of nineteen Benedictions, according 
to SR A (1. §§ XXX-LX), the Sabbath Tefillah is made up of seven Benedictions, 
viz the first three and the last three of the week-day Tefillah, with a n®np 
oi’n (‘Sanctification of the [Sabbath] day') as an intermediate Benediction (see 
supra, § V, nn. 1-8). 

44 See supra, § VI, n. 1. 

45 See supra, § V, nn. 2-4. 

46 The intermediate Benediction of the Sabbath Morning Tefillah is, accord¬ 
ing to SRA, made up of three component parts, viz the sections commencing ‘Mo¬ 
ses rejoiced’ ( nwo now'), ‘And thou didst not give it’ (innj K'n; cf. infra, n. 
53) and. finally, ‘Our God and God of our fathers’ (i j >niaK ’h’jki 1 j ’h^k); 
the latter coinciding with the corresponding Sabbath eve formula (see supra, § V, 
n. 5). Through Moses Israel, and not the heathen (cf. Ex. R. XXV, 11), received 
the Sabbath as a ‘precious gift’ (naio mno, B. Shab. 10 b), being ‘evenly ba¬ 
lanced with all the commandments [together]’ (mnnn Vs tua nViprc, Ex. 
R. XXV, 12) and bringing joy like a bride (cf. Ex. R. XIX, 7; XLI, 6; see also 
A. J. Heschel, The Sabbath, 1966, pp. 54 f.). Although this Benediction may 
have a ‘Talmudic coloring’ (K. Kohler, in HUCA 1, 1924, p. 409), its age can¬ 
not be determined. It is possible that Neh. 9:13 f. has had a decisive impact on 
its contents and formulations (as suggested by L. J. Liebreich, in HUCA 32, 1961, 
pp. 234 f.: see further I. Davidson, ThMHP, II, p. 447). 


47 Cf. Num. 12:7. 

48 Cf. Ex. 34:29 f.; Gen. R. XII, 6. 

49 Cf. Ex. 32:15 ff.: 34:1 ff. 
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and the earth, and on the seventh day he rested, and refreshed 
himself 50. And thou didst not give it, O YHWH our God, unto 
the heathen of [foreign] lands, nor didst thou, O our King, make 
it the heritage of those who worship idols, nor do the uncircum¬ 
cised dwell in its rest; for unto thy people Israel thou didst give 
it in love, unto the seed of Jacob whom thou didst choose 51 . The 
people that sanctify the seventh [dayl, [even] all of them shall be 
satisfied and delighted with thy goodness; and thou didst find 
pleasure in the seventh [dayl, and didst sanctify it 52 ; thou didst 
call it the [mostl desirable of days 53 . 

Our God and God of our fathers, accept our rest etc. 54 

Then one recites [the Benedictionsl ‘the [Temple-1 Service’ and ‘the 
Thanksgiving’ and ‘Grant [peacel’ 55 . 


50 Ex. 31:16 f. These two Biblical verses may here serve as an abstract of the 
Ten Commandments, ‘als bestatigender Abschluss’ (I. Elbogen, JG, p. 115) 

51 Cf. Ps. 147:20; Jub. 2:19; Ex. R. XXV, 11; Deut. R. Ill, 1; B. Sanh 58 b. 

Here MSS. M and O add: ‘Let them rejoice in thy kingdom that keep the Sab¬ 
bath, and call it a delight’( . [MS. M has only *K*np ] inia^aa mo©’ 

’Knpi nnw noi®). 

52 Cf. Gen. 2:3. 

53 Cf. Isa. 58:13. The idea that God himself ‘desired’ the Sabbath may be 

connected with a Targum interpretation of Gen. 2:2, where the verb is 

taken to mean, not ‘finish’, but ‘desire’, as in II Sam. 13:39 (cf. I. Abrahams, 
CADP, p. 148; J. Bowker, The Targums, 1969, p. 113). It may also be noted that 
in MS. O the section ‘And thou didst not give it... whom thou didst choose’ 
( mna on *iwK...’innj k x ?'\ ) immediately precedes ‘Our God and God of our 
fathers, (u^maK ’riVm ij’hVk), instead of being inserted immediately af¬ 
ter the quotation from Ex. 31:16 f., as in MSS. S and M; in MS O the section is 
full of scribal errors (see my ed. in. loc.), and probably the placing of it is also 
due to an error. 

54 The text of the third section of the intermediate Benediction of the Sab¬ 
bath Morning Tefillah coincides with the corresponding section of the Sabbath 
Eve Tefillah, the full text of which is recorded supra (§ V; for comments, see 
ibid., n. 5). 

55 See supra, § V, nn. 6-8. 
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XXIII. And the agent of the congregation goes before the chest 1 ; and 
he recites [the Benedictions] ‘the Fathers’ and ‘Power’; then he recites 
‘They give a crown unto thee’ 2 3 . And he recites ‘the Sanctification of 
the Name’3 and ‘the Sanctification of the [Sabbath] day’ 4 5 6 ; then he 
recites [the Benedictions] ‘the [Temple] Service’ and ‘the Thanksgiving’ 
and the Benediction of the Priests and ‘Grant [peacel’5; then he recites 
Kaddish, as far as ‘He who maketh peace’6. 

XXIV. And [the members of] the congregation sit down and read 1 in 


XXIII. 1 See supra, § VI, n. 3. 

2 When the individuals of the congregation have recited the seven Benedic¬ 

tions of the Sabbath Tefillali, in a low voice (cf. supra, § VI, n. 1), the agent of 
the congregation (see supra, § III, n. 1) recites a ‘repeated’ Tefillah, the order of 
which has been treated in the first part of SRA (§§ LVI-LX). There we find, as 
also stated here, that the agent of the congregation, having said the Benedictions 
‘the Fathers’ (see supra, § V, n. 2) and ‘Power’ (ibid., n. 3), proceeds to recite the 
Kedushshah (see supra, § XXII, n. 38), introduced by the hymnic section ‘They 
give a crown unto thee’ (i’? ”inD), mostly known as ma (‘Crown’), the 

full text of which is found in SRA, I, § LVI (cf. A. Z. Idelsohn, JL, p. 144). 
Probably, ma originated in Babylonia, within esoteric circles (cf supra, § 
XXII, n. 8), and, as it seems, not before Saboraic times (see I. Elbogen, JG, p. 
64; L. Ginzberg, Geonica, II, pp. 48 f.); its motif is the ‘crown’ which ‘the multi¬ 
tudes above together with the gatherings below’( non ’xiap ay nVyD ’aion) 
give unto the Holy One together with their praise (cf. B. Hag. 13 b; 3 Enoch 
XVIII, 1 ff.; XXI, 4; XXVI, 8; see also in the N.T. Rev. 4:4, 10 f.; 14:14; for 
further comments, see SRA Hedegird Comm., pp. 112 ff.). 

3 See supra, § V, n. 4. 

4 See supra, § XXII, and ibid., nn. 46-54. 

5 On the three concluding Benedictions of the Tefillah, see supra, § V, nn. 6-8. 
Before the last Benediction, viz ‘Grant peace’, the Priestly Benediction is pronoun¬ 
ced, in accordance with the detailed instructions recorded in SRA , I, §§ LXI- 
LXIV, spec. § LXII. 

6 The recital of Kaddish indicated here is that of the ‘full Kaddish ’ (see supra. 
§ VI, n. 16). 

XXIV. 1 From here and onwards, as far as to the end of § XXXII, the order 
of Scripture readings on the Sabbath, especially in the Morning Service, is re¬ 
corded and comprehensively discussed. The order for the corresponding readings 
on Mondays and Thursdays has been treated in the first part of SRA (§§ XCIX- 
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order the IweeklyJ Parashah 2 that corresponds to the day, [reading] twice 
the Biblical text and once the Targum. For Rab Huna b. R. Judah said 
in the name of R. Menahem in the name of R. Ammi: A man should 
always complete his Parashiyyot together with the congregation, Iread- 
ingl twice the Biblical text and once the Targum, and even (such verses 


CIII; for comments, see 5R/4 Hede s 4rd , Comm., pp. 181 ff.). Naturally, it would 
involve too much detail to outline here the history of the reading of Scripture 
in the synagogue during the period of the Second Temple, in Tannaitic and 
Amoraic times etc. Besides, such a survey, covering recent research, is found in 
B. Z. Wacholder’s exhaustive Prolegomenon to J. Mann - I. Sonne, DRPOS 
(I, pp. XI ff.); of older surveys those found in the standard works by H. L. 
Strack - P. Billerbeck (KNT, IV, pp. 154 ff.) and I. Elbogen (JG. pp. 155 ff.) 
are of particular importance (cf. also the references made in n. 2 infra). 

2 In Tannaitic and Amoraic literature the term nrons (lit. ‘separation’, pi. 
ni’»n) may denote any passage of Scripture, comprising one verse or more, 
although the term was especially used to indicate the traditional pericopes of 
the Pentateuch (for examples, see W. Bacher, ETjT, I, pp. 160 ff.; II, pp. 169 
f.). However, in Babylonia the word hwts developed more exclusively into a 
terminus technicus, denoting any one of the 53 or 54 reading sections of the 
Pentateuch, forming the Babylonian reading cycle, according to which the 
reading of the Law was completed in one year (cf. B. Meg. 29 b); the corres¬ 
ponding Palestinian term was no (‘order’; cf. Lev. R. Ill, 6), and in Pale¬ 
stine, as is well known, the readings from the Pentateuch, divided into shorter 
pericopes without a fixed uniformity (between 154 and 175 d’Vto ; cf. e.g. Y. 
Shab. XVI, 1 [15 c]; B. Meg. 29 b; Midr. Tehillim ad Ps. 22; Sof. XVI, 8), 
were completed in three or three and a half years; the accompanying Prophetic 
lesson (cf. infra, § XXXII) was called mosn or KnnooK (‘closing [of the 
Biblical reading]’; less probable is the rendering ‘dismissal [of the congrega¬ 
tion]’; see 1. Elbogen, JG, pp. 174 f.; cf. B. Meg. 30 b; 31 a) in Babylonia, 
whereas it was known as (‘supplement [-ary reading]’; cf. Y. Sanh. I, 

1 [18 a]; see further J. Mann - I Sonne, BRPOS, I, pp. 558 ff.) in Palestine (on 
the different lectionary cycles, see, apart from the major works mentioned in 
n. 1 supra, the following studies in particular: A. Biichler, in JQR [O.S.] 5, 1892-93. 
pp. 420 ff.; 6, 1893-94, pp. 1 ff.; L. Finkelstein, in HUCA 17, 1942-43, pp. 423 ff.: 
J. Heinemann, in Tarbiz 33, 1963-64, pp. 362 ff.; E. Fleischer, in Sinai 59, 1965— 
66, pp. 209 ff.; N. Fried, in Sinai 61, 1967-68, pp. 267 ff.; 62, 1968-69, pp. 50 
ff.; E. Fleischer, in Sinai 65, 1968-69, pp. 281 ff.; J. Heinemann, in JJS 19, 
1968, pp. 41 ff.; of utmost importance are also I. Davidson’s ed. of Mahzor 
Yannai, 1919, and M. Margulies’ of The Differences Between Babylonian and 
Palestinian Jews, 1938). 
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as] Ataroih and Dibon 3. And Rab Huna b. R. Judah said in the name of 
R. Ammi: Everyone who completes his Parashiyyot together with the 
congregation, [readingl twice the Biblical text and once the Targum, his 
days and years will be completed*. 

Also in the Additional Prayer^ they take out the Scroll of the Law6. 


3 This dictum by Rab Huna b. Judah (BA 4-5) in the name of R. Menahem 
(PA 3; MS. M adds: ‘in the name of R. Judah [BA 3]\ min’ t"k) in the 
name of R. Ammi (BA 3-4) is preserved in B. Ber. 8 a-b (although no mention 
is made of R. Menahem in our Talmud text); obviously it is here in SR A taken 
to mean that the individuals of the congregation should study the weekly 
Parashah at home, and then on the Sabbath ‘complete’ ( O'bw’) it together with 
the congregation, after having undertaken privately a twofold study of ‘Script- 
ture' ( Knpa: on this word, see E. Kutsch, in ZAW 65, 1953, pp. 247 'ff.; cf. also 
P. Katz, in ibid., pp. 253 ff.); it is, however, also possible to take the statement 
as an exhortation to the Reader in particular, viz that he should carefully prepare 
his reading at home (cf. B. Gerhardsson, Memory and Manuscript, 1961, p. 69, 
spec. n. 3). The Scripture reading in the synagogue should be followed by a 
‘translation* ( cnann; on the word, see Ch. Rabin, in Or 32, 1963, pp. 134 ff.; 
references as to the history and functions of the Targum in the synagogue Ser¬ 
vice are found infra. § XXX, n. 2); and the point stressed in the dictum quoted is 
that the Scripture lessons, at home and in the synagogue, should always be accom¬ 
panied by a translation, even Scripture verses which are left untranslated in the 
Targum. such as strings of names, here exemplified by Num. 32:3 (cf. Rashi ad B. 
Ber. 8 b); probably this meant that such verses simply should be subject to a 
threefold recital (cf. Tosaf. ad locMislmeh Torah, HT, XIII, 25). 

4 In our Talmud text this statement, preserved in B. Ber. 8 b, forms an im¬ 
mediate continuation of the foregoing one (supra, n. 3). Obviously due to a 
scribal error, MS. S records it as stated by Rab Judah b. Huna in the name of 
R. Ammi; MS. M states that it was uttered by R. Huna b. Judah in the name of 
R. Menahem, and MS. O only mentions Rab Judah in the name of R. Menahem, 
but it adds instead ‘in the name of R. Ammi’ (iok 'n 'dk; on these authori¬ 
ties, see supra, n. 3). In the Talmudical context particular emphasis is laid on the 
expression ‘together with the congregation’ (msn oy); thus it is not appro¬ 
priate to read several Parashiyyot at home in advance, as stated in a Baraita 
quoted: ‘Only, he should not read [them] in advance of, nor later [than the con¬ 
gregation]' ( inK'» k'jwi □’ip’ k*?® la’jm .loc.cit.). 

5 See infra, § XXXIII. 

6 When not in use, the Scroll of the Law was kept in an ‘ark’ or ‘chest’ 
(na’n; see SRA, I, § XCIX: cf. also supra, § VI, n. 3). 
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And the agent of the congregation recites: ‘For great art thou’ etc., as 
far as ‘ YHWH will give strength unto his people; YHWH will bless his 
people with peace ’ 7 . 

XXV. And thus said Rab Sar Shalom Gaon 1 2 3 4 : Both when they first 
take out a Scroll of the Law, whether on a Sabbath or on a week-day, 
and when they put it back into its place, they stand up before it on the 
spot; then they sit down [before itl on the spot. And they need not stand 
up until the congregation answers ‘Amen. Let his great name’, or until 
they answer ‘Bless ye’-. And it is not the practice Ito dol thus. And we 
do not approve of this thing. There may be someone who is used to say 
thus, on account of what is written lin the Biblel, And when he opened 
it [scil. the Scroll of the Law], all the people stood up •'*. This ‘sta nding 
up’ means silence; for Rabbah b. Rab Huna said: As soon as the 


7 The order of the reading from the Law in the synagogue is recorded in the 
first part of SRA (§§ XCVII-CIII), when dealing with the reading on Mondays 
and Thursdays: the texts here intimated (ending with Ps. 29:11), which the agent 
of the congregation should recite (cf. supra, § 111, n. 1), are given in full in SRA, 
I, § XCIX (cf. Sof. XIV). 

XXV. 1 The responsum by Rab Sar Shalom here following is the third of his 
twelve responsa cited in SRA, and the second one found in the Sabbath Prayer 
Order (see supra, § IV, n. 12). It deals with the congregation’s reverence for the 
Scroll of the Law, expressed by standing up before it, stating that this act of 
reverence should be a momentaneous one: people should stand up when the 
Scroll is taken out of the chest (cf. supra, § XXIV, n. 6) and stand up when the 
Scroll is brought back again, but not remain standing until the recital of Kad- 
dish, a decision based on B. Sot. 39 a and Kid. 33 b. 

Rab Sar Shalom’s responsum under consideration is preserved, although in 
somewhat differing textual forms, in Manhig (HSh, § XXX, p. 44); MV (pp. 91 
f.); SR (p. 247); Tur, OH, (§ CXLVI), explicitly in the name of Sar Shalom: 
anonymously it is preserved in Halakot Pesukot Mu)icr(No. XCI). 

2 It is here indicated that the congregation should not remain standing in 
reverence for the Scroll of the Law as long as until the Kaddish (for the full 
text, see SRA, I, § XVII; cf. supra, § VI, n. 16) is recited, a recital which, accord¬ 
ing to SRA, is to take place after the reading from the Law, as a closing of the 
Service (SRA, I, § Cl), immediately before the concluding Haftarah (SRA, II, 
§ XXXII). 

3 Neh. 8:5. 

4 This dictum by Rabbah b. Rab Huna (BA 4) is found in B. Sot. 39 a: it is 
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Scroll of the Law is opened, it is forbidden to talk, even on a matter 
concerning the Halakah, as it is said. And when he opened it, all the 
people stood up; and ‘standing up’ means nothing but silence, as it is 
said. And l wait, because they speak not; for they stand still, and answer 
no more * * * 4 5 6 . But we have not heard (that it is the practicel to stand be¬ 
fore a Scroll of the Law, until they answer ‘Bless ye’, or ‘Let his great 
name’. Because the standing up before a Scroll of the Law is not written 
in the Law; but [the Law saysl. Thou shall rise up before the hoary 
head'*. And through a conclusion a minori ad majus® from the disciples 
of the sages [this] includes a Scroll of the Law. For thus we read [in the 
Talmud): They inquired: Must one stand up before a Scroll of the Law? 
R. Hilkiah and R. Simon and R. Eleazar [sayl: Ilfl we stand up before 
those who study it [scil. the Scroll of the Lawl, Ihow much mor el before 
[the Scroll itselfl 7 . And since [the whole matter onlyl comes f rom a con- 


here decided, by means of a verbal analogy with Job 32:16, that the ‘standing 
up' (n-noy) implicated in Neh. 8:5 actually denotes ‘silence’ (np’nw); conse¬ 
quently, the main act of reverence to be shown before the Law is, not the out¬ 
ward position of ‘standing up', but the inward concentrated listening under re¬ 
verent ‘silence', as explained e.g. in Mislmeh Torah (HT , XII, 9): ‘All should be 
silent and listen and direct their heart to that which he [scil. the Reader] is read¬ 

ing. as it is said [in the Bible], And the ears of all the people were [directed] 
towards the Scroll of the Law [Neh. 8:3]’ ( ? ’Q’coi I’yaisn I’pni® 

minn tdo oyn ’jtki 'jw smp no*? oaV: cf. Shaare 

Teshubah Leiter , No. XXVI; Teslwbot Musafia n 0 . LXXXV; L. Ginzberg, Geonica, 
II, p. 263. lines 28 f., and p. 261, No. 13). 

5 Lev. 19:32. 

6 The exegetical principle iom *?p (here translated with ‘ a minori ad majus’) 

is one of those seven ‘rules’ (nna), traditionally ascribed to Hillcl (T. Sanh. 
VII, 11: Sifra, Introd.: A.R.N. XXXVII, 10). According to the principle of 
ion l *?p . lit. meaning ‘light matter and heavy matter’ (cf. E. J. Wiesenberg, in JSS 
11, 1966, pp. 18 f.), something applying in a case of comparatively less importance 
also applies in a parallel case of more importance; inversely, may also 

justify a conclusion a majori ad minus; the rule is used not only for the exposi¬ 
tion of Scripture but also for the interpretation of Halakot, not explicitly men¬ 
tioned in the Bible (see further e.g. W. Bacher, ETjT, I, pp. 172 ff.; II, pp. 189 
f.; L. Jacobs, Studies, 1961, pp. 3 ff.; S. Zeitlin, in JQR 54, 1963-64, pp. 161 ff.; E. 
J. Wiesenberg, op. cit., pp. 16 ff.; Ch. Albeck, Einfiihrung in die Mischna, 1971, 
pp. 82 ff.; for further references, see e.g. J. Bowker, The Targums, 1969, p. 318). 

7 This SRA quotation from B. Kid. 33 b constitutes a vivid illustration of the 
application of the rabbinic principle of a minori ad majus (see supra, n. 6). The 
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elusion a minori ad majus , we place it \scil. the Scroll of the Lawl on a 
level with a sage, but we do not place it above a sage*\ 

XXVI. And seven Ipersonsl should read from the Lawl; for we have 
learned lin the Mishnahl: On a Monday and on a Thursday and in the 
Afternoon Prayer on a Sabbath three Ipersonsl read 2 . And we read lin 
the Talmudl: To what do these three correspond? Rab Assi said: To 
Priests, Levites and Ilayl Israelites 3 . And Rab Shimi of Fort Shihori 


introducing Sebara (see H. Klein, in JQR 38, 1947^8, pp. 67 ff.: 43, 1952-53. pp. 
341 ff.; 50, 1959-60, pp. 124 ff.) presents the problem, opened by the common ex¬ 
pression ‘They inquired’ ( in'? K’yaK: see ibid., in JQR 50, 1959-60, pp. 141 ff.): 
‘Must one stand up before a Scroll of the Law?’ (iso nso ~i l d y V mo 
?min). Now on the basis of Lev. 19:32, the Rabbis concluded that it is an 
obligation to rise before a sage (B. Kid. 32 b - 33 b); applying so the principle of 
nom 'jp, three scholars - R. Hilkiah (?), R. Simon (T) and R. Eleazar (T) - 
obtain the opportunity to argue: if it is compulsory to show reverence for a sm- 
dent of the Law by rising, how much for the Law itself, represented by the Scroll! 

8 The custom to stand up before a Scroll of the Law is not explicitly expressed 
in the Pentateuch, but is derived from the Law through a Rabbinic conclusion 
a minori ad majus; in fact, the same thing applies to the obligation to rise be¬ 
fore a sage. Thus, although the importance of the Law itself (represented by the 
Scroll) exceeds that of its student, the commandment to ‘stand’ is in both these 
cases on an equal level. 

XXVI. 1 The paragraph here introduced deals with the persons called up to per¬ 
form the Scripture reading in the synagogue, their number on different occasions, 
the number of verses which they should read, and their obligation to recite a 
particular Benediction before and after the lesson; a focal point is, of course, the 
seven persons that are to be called up to read from the Pentateuch in the Sab¬ 
bath Morning Service. These seven readers are to be compared with the number 
of readers serving on other occasions: on a Monday, on a Thursday and at the 
Afternoon Prayer of the Sabbath three persons should read, on New Moons and 
on an intermediate day of a Festival four persons, on a Festival five, and on the 
Day of Atonement six (M. Meg. IV, 1 f.). The Sabbath, being fenced with the 
strictest prohibitions as to any kind of work, stricter even than in the case of the 
Day of Atonement (cf. M. Meg. I, 5), is accordingly particularly suited for a 
lengthy and comprehensive Service (cf. infra, n. 24). 

2 Quotation from M. Meg. IV, 1. 

3 This SRA quotation from B. Meg. 21 b differs from the text which we find 
in our Talmud, saying: ‘To what do these three correspond? Rab Assi [BA 3-4] 
said: To the Pentateuch, the Prophets and the Hagiographa. Raba [BA 3-4] said: 
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teaches: Not less than ten verses (from the Lawl should be read in the 
synagogue, I the versel 'And \God\ spoke I to Moses saying F being inclu¬ 
ded in the number 4 . And lifl the last Iwho is called upl reads four 
Iverses, he is praiseworthy^. And we read Ifurther in the Talmudl: To 
what do these ten verses correspond? R. Joshua b. Levi said. To the ten 
men of leisure that are in the synagogue**. Rab Judah said: To the ten 


To Priests, Levitcs and [lay] Israelites’ ( :’ok an idk ?>o "ujd ’an 

jcnana *tijd :tok Kan .o’ainai ,o’K>a] ,rmn naaa 
o-» i). The SRA version is practically identical in all the MSS. (as to mi¬ 

nor deviations, sec my ed. in loc.). Cf. R. N. Rabbinovicz, Variae Lecliones, Meg., 
p. 58 a--b, lift, resli. 

4 This teaching of the Babylonian Amora Rab Shimi is preserved in B. Meg. 
21 b; but in our Talmud text he lacks the epithet ‘of Fort Shihori’ ( Km’aa 
*» nirptPT). found in all the SRA MSS. (cf. R. N. Rabbinovicz, Variae Lecliones, 
Meg., p. 58 b, lilt, shin; Rokeali, § LVI; B. Sot 38 b, with Rashi’s explanation 
ad loc.). It may also be noted that in SR (p. 247) and MV (p. 92) the scholar in 
question is called ‘Rab Samuel’ (bKiorc m), whereas in Or Zarua c (II, § 
CCCLXXX) he is called ‘Rab Rehumi of Fort Shihori’ ( Knv»nD ’aim m 

mnsi). Whoever this scholar may have been, he states that, although the in¬ 
troductory Biblical verse 'And [God] spoke [to Moses saying]’ is a recurring for¬ 
mula. it should be counted as one verse included in the minimum number of ten 
verses to be read in the synagogue (cf. Mishneh Torah, HT, XII, 3). 

5 This utterance, taken by SRA as a continuation of Rab Shimi of Fort Shi- 
hori's statement (see supra , n. 4; cf. infra, n. 15), does not occur in our Talmud 
edition. Attention is drawn to the last of those called up as readers (the Mishnaic 
decision under consideration is that three persons should read from the Law on 
Mondays, Thursdays and in the Afternoon Prayer of the Sabbaths): he is held to 
be particularly praiseworthy if reading four verses; this opinion is rejected by 
SRA later in this paragraph, where instead the views of Raba, as expressed in 
B. Meg. 21 b, are agreed with (see infra, n. 15; cf. B. Yom. 62 a; Mishneh Torah, 
HT, XII, 4). 

6 In this quotation from B. Meg. 21 b R. Joshua b. Levi (PA 3) compares 

the ten verses, being the minimum amount to be read from the Pentateuch in the 
synagogue (see supra), with the ‘ten men of leisure’ (] ’ m®y; see P. Cher- 

toff, in JQR 34, 1943^14, pp. 87 ff.), representing the minimum number of 
participants in the Service to make public reading in the synagogue possible at 
all (M. Meg. IV, 3); these ‘ten men of leisure’ represent the numerical shed-mark, 
by which a place will advance from being called a ‘village’ (">33) to being called 
a ‘large town’ (n)m *py , M. Meg. I. 3), thus having certified a minimum 
number for a public synagogue Service. Cf. also M. Ab. V and A.R.N. XXXI— 
XXXV. 
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commandments which were spoken unto Moses on Sinai 7 . R. Johanan 
said: To the ten IDivinel orders by which the world was created 8 . 

And Raba said: (Ifl the first Iwho is called upl reads four Iversesl, he 
is praiseworthy 9 ; for we have learned lin the Mishnahl: In three baskets, 
holding three se’ahs each, did they take up Terumah out of the IShekel-1 
Chamber; and on them was written Aleph, Bet, Gimel 19 . For it has 


7 This dictum, in B. Meg. 21 b ascribed to R. Joseph (BA 3), is cited in the 
name of Rab Judah (BA 3) in all the SRA MSS., whereas in MV (p. 92) and SR 
(p. 248) it is recorded in the name of Rab (BA 2-3). Here the ten verses to be 
read in the synagogue are compared with the Decalogue (Ex. 20:1-17: Deut. 
5:6-21; cf.M. Ab. V; A.R.N. XXXI-XXXV). 

8 In his utterance, preserved in B. Meg. 21 b, R. Johanan b. Nappaha (PA 2-3) 
evidently alludes to M. Ab. V, 1. The ‘ten [Divine] orders’ (nnQKO mrcy) are 
the nine sentences ‘ And [God] said' ( idk’ 1 ) in the first chapter of Genesis (vv 
3, 6, 9, 11, 14, 20, 24, 26, 29) plus the introductory sentence 7/i the beginning ' 
(n’WKna, v. 1), the latter being regarded as a creative order on the basis of the 
exposition of the creation given in Ps. 33:6 (B. Meg. 21 b). 

9 As previously Rab Shimi of Fort Shihori (cf. supra , n. 5), Raba (BA 3-4) 
here discusses the reading of the obligatory ten verses to be performed by three 
persons on Mondays, Thursdays and in the Afternoon Prayer of the Sabbaths 
(M. Meg. VI, 1). It is noteworthy that when SRA quotes the views of Raba, his 
introductory utterance, as preserved in B. Meg. 21 b, is omitted, viz ‘If the first 
[who is called up] reads four [verses], he is praiseworthy; if the second one reads 
four, he is praiseworthy; if the third one reads four, he is praiseworthy’ 

nmwD 'i trip® ,nmwo Kipw ’3® ,naiwo 'i topw). And 

this is the opinion (in contradiction to the view of Rab Shimi) which is maintain¬ 
ed by SRA, as developed in the following. 

10 Raba’s (BA 3-4) statement, to the effect that the first person called up as 
a reader and so reading four verses is praiseworthy (B. Meg. 21 b), is supported 
by M. Shek. Ill, 2, where the three baskets, used in the Shekel-Chamber of the 
Temple, are mentioned. In this Chamber the Shekel dues (viz the ‘Half-Shekel’, 
’jprcn n’xriD, Ex. 30:13 ff.), which every Israelite from the age of twenty was 
bound to deliver once a year before the 1st of Nisan (cf. Matt. 17:24 ff.; see 
further H. L. Strack - P. Billerbeck, KNT, I, pp. 760 ff.), were kept. Three 
times a year a contribution, or levy, called nsnn (lit. ‘lifting [of a contribu¬ 
tion]’), was taken up out of this Chamber (M. Shek. Ill, 1); for this purpose 
three baskets were used, each holding three se’ahs (= 1 epha=c. 28 I; cf. M. Men. 
VI, 6), and these three baskets were marked by Aleph, Bet, and Gimel (whereas 
R. Ishmael states that the Greek letters Alpha, Beta, and Gamma were used; M. 
Shek., Ill, 2). 
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been taught: R. Jose said: Why was it written upon them Aleph, Bet , 
Gimel? In order to know which of them was taken out first, so that 
sacrifices should be brought from that one first, since the command¬ 
ment (rightly appliesl to the first 11 . And lifl the middle one (who is 
called upl reads four (versesl, he is praiseworthy; for it has been taught: 
The seven lamps shall give light over against the candlestick , teaching 
that they were arranged (to havel their fronts Ifacingl towards the west¬ 
ern lamp 12 . R. Nathan said: From this Iwc leaml that the middle one 
(who is called upl is praiseworthy 1 ^. And lifl the last (who is called upl 
reads four (versesl, he is praiseworthy; because in (dealing withl a holy 
thing we promote, but degrade not 14 . And although Rab Shimi teaches. 


11 In this Baraita, preserved in B. Yom. 62 a, R. Jose (T 2) evidently points 
to the simple truth that the first basketful of Shekel dues taken up is first used 
(cf. R. N. Rabbinovicz, Variac Lectioncs, Meg., p. 59 a, lilt, waiv). 

12 In the second link of Raba’s (BA 3-4) statement introduced above (cf. n. 

9). likewise preserved in B. Meg. 21 b, it is argued that also the second one called 
up as reader is praiseworthy, if he reads four verses; this decision is supported 
by a Baraita, which in turn is based on Num. 8:2; it is probable that the ‘wes¬ 
tern lamp' (’:iyo n j) in this Baraita was regarded as identical with the middle 
lamp of the candlestick, or possibly, with the second lamp from the western end 
(cf. B. Men. 98 b, and Rashi ad toe.: see further infra, n. 13). (It is noteworthy 
that different words arc used in the SRA MSS. and our Talmud texts to express 
the idea ‘that [the seven lamps] were arranged’ to face the western lamp: MSS. 
S and M have whereas our Talmud has nxoip in Meg. 21 b and 

Ptiso in Men. 98 b; MS. O reads vixoiz? » which obviously is a 

scribal error. Noteworthy is further that, whereas all the SRA MSS. and Meg. 
21 b speak about the ‘western lamp’, ^mya , Men. 98 b says ‘the middle 
lamp’, ’ yxDK ). 

13 R. Nathan’s (T 2) dictum, preserved in B. Men. 98 b, is recorded in B. Meg. 
21 b in the name of R. Johanan (b. Nappaha, PA 2-3). The point of this utterance 
seems to be that the western lamp was the middle one of the candlestick, or the 
second one from the western end (see supra, n. 12). But in B. Meg. 21 b it is 
also stated that the western lamp faced the Shekinah. which might indicate that 
the middle reader in a certain way faced the Divine Presence, represented by the 
‘chest’ (na^n: supra. § VI, n. 3) or the Scroll of the Law, and therefore praise¬ 
worthy if reading four verses instead of three. 

14 In the third link of Raba’s (BA 3-4) statement introduced above (cf. nn. 9 
and 12), preserved in B. Meg. 21 b, it is also argued that the last (third) one 
called up as reader is praiseworthy, if he reads four verses - a decision supported 
by a Halakic rule, not found explicitly in Scripture: ‘In [dealing with] a holy 
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‘Ufl the last reads four I verses, he is praiseworthy]’, we act in accordance 
with Raba 1;7 . And further we read [in the Talmudl: It occured when Rab 
Papa happened to come into the synagogue of Abe Gobar that the first 
one (who was called upl stood up landl read four Iversesl; and Rab Papa 
praised him 16 . And the scolars ordained that everyone who is called 
up to read should recite a Benediction before it \scil. the reading! and 
after it; land this isl an enactment for the sake of those who enter, and 
for the sake of those who leave 17 . And we have also learned I in the 


thing wc promote, but degrade not’ (7’i’*na k x ?'\ wipa j’^ya, a rule un¬ 
derlying the Halakoi in e.g. M. Meg. IV, 1 f„ and subject to discussions recorded 
in B. Meg. 25 b etc.). 

15 In opposition to the view of Rab Shimi, SRA decides, in accordance with 
the opinion of Raba, that the reader who recites four verses is praiseworthy, 
whether he is the first one, the middle one, or the last one (see supra, n. 9: .of. 
Mishneh Torah. HT. XII, 4). 

16 The Haggadic tradition about the acting of Rab Papa (BA 300-375), pre¬ 

served in B. Meg. 21 b, is obviously used by SRA as an indication that, although 
each one of the three readers who recites four verses is praiseworthy (see supra, 
nn. 9 and 15), the first one called up as reader is in a special way to be commen¬ 
ded, if he recites four out of the ten obligatory verses (cf. Rashi ad loc.). The 
synagogue of Abe Gobar (Tail ’ax), situated in the vicinity of Mahuza (see 
J. Obermeyer, Die Landschaft Bahylonien, 1929, pp. 177 ff.), is mentioned also 
in B. Ber. 50 a (where the place is called ’ait and B. Ta'an. 26 a. From 

the version found in MS. S the impression is given that Rab Papa listened to 
the first reader and. hearing him reciting four verses, ‘Rab Papa praised him' 
(kds ai mnaw: so also in SR, p. 248); but to judge from MS. M (the text is 
incomplete in MS. O), it seems that Rab Papa himself actually was the first 
reader and that, on hearing him reciting four verses, ‘[the people of] Abe Gobar 
praised Rab Papa' (ksd ai 1 ? ima ’ax ’nawa; a similar version is found in 
MV, p. 92: kdd at 1 ? Tn a ’ax n’naw). The point of this ‘narrative tradi¬ 
tion’ (cf. supra, § XVIII, n. 2) is, however, not affected by these differences. 

17 This Rabbinic enactment is preserved in B. Meg. 21 b, where it is con¬ 
trasted with an anonymous Tannaitic dictum: ‘He that commences [the Scripture 
reading] should recite a Benediction before it; and he that closes [the reading] 
should recite a Benediction after it’ (*pao omnm ^’as 1 ? yiaa nmsn 

n’-inx 1 ?). In the Talmudical text the enactment quoted in SRA is introduced by 
the word ‘nowadays’ (xai’xn); it is not possible, however, to determine exactly 
when it became customary that each reader should begin and close his reading 
with a Benediction. But the reason for the introduction of this custom is explicitly 
stated: ‘for the sake of those who enter, and for the sake of those who leave’ 
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Mishnahl: On New Moons and on an intermediate day of a Festival 
four [persons! should read 1 8. (Onj a public Fast and fonl the Ninth of 
Ab three [persons] should read; [it followsl from what has been taught: 
This is the general rule: Whenever there is an interruption of labour 
for the people, as [onl a public Fast or [on] the Ninth of Ab, three [per¬ 
sons] should read 19 . Even [at] Hanukkah and [at] Purim three [per- 


O’nxv* oitfoi 7 ’ojoj cn®n); probably this means that the enactment was 
given in order that late comers, arriving after the first reader had recited the 
introductory Benediction, might not think that there is no need for a Benedic¬ 
tion before a Scripture reading, and further that those who had to leave early, 
being unable to hear the last reader's concluding Benediction, might not think 
that a Benediction after a Scripture reading is an unnecessary thing. Therefore, 
in order to avoid such misunderstandings, each reader should begin and close with 
a Benediction (cf. SRA, I, §§ XCIX f.: Sof. XIII, 5: Misha eh Torah, HT, VIII, 4). 

IS This Mishnaic quotation (from Meg. IV, 2), stating that on New Moons and 
on an intermediate day of a Festival four persons should take part in the reading 
of the Law, is a testimony to the ‘general rule’ ( k^d), saying that ‘for every 
additional [distinguishing] thing, an additional person [should read]’ ( ’dot S3 
svn’ Niaa mS ’do ,nn 3 no KnS’o mV B. Meg. 22 b). Thus, on New 
Moons (see JE. V, pp. 374 ff.: IX, pp. 243 f.; EJ, XII, cols. 1039 ff„ where 
further references are found: cf. also S. Gandz, in JQR 39, 1948-49, pp. 259 ff.: 
40, 1949-50, pp. 157 ff.; pp. 251 f.) and on mid-festival days (viz from the se¬ 
cond to the sixth day of Passover and from the second to the seventh day of the 
Feast of Booths; see further JE, V, pp. 374 ff.; IX, pp. 548 ff.; XI, pp. 656 ff.: 
EJ, VI, cols. 1237 ff., where more references are given) there is an ‘additional 
sacrifice' ( *io io 73 -ip , B. Meg. 22 b; cf. Sof. X, 4), in comparison with days on 
which only three persons should read (cf. supra, n. 1 ). 

Further, on these days ‘there is no hinderance for the people caused by labour’ 
(ay 1 ? * 710 ’: 1 a 7 •»»), as is the case on a public Fast and on the Ninth 

of Ab (see infra, n. 19), when only three persons read; thus, on New Moons it 
was the practice that women abstained from work, and on mid-festival days 
only such work was done as was regarded necessary in order not to cause serious 
loss (see Rashi and Tosaf. ad B. Meg. 22 b); naturally, people would have more 
time to listen to Scripture lessons on almost work-free days, and so an additional 
reader is called up. 

19 This ‘general rule’ (V'jd), according to SRA being taken ‘from a Baraita’ 
( k■* 3 mo), is preserved in B. Meg. 22 b (cf. supra, n. 18). It is here stated that 
three persons should read, ‘whenever there is an interruption of labour for the 
people’(oy 1 ? riDK^o 'no , »a ia m® ’jd); this is the case on the Ninth of Ab, 
celebrated in commemoration of the destruction of the Temple and of the city 
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sons! should read 20 . And Ionl all these days - lonl a Monday and a 
Thursday and [ini the Afternoon Prayer of a Sabbath and latl Hanukkah 
and Purim and on a Fast day - three (personsl should read; they may 
not take from them, and they may not add to them, and they do not 
close with la reading froml a Prophet 21 ; an exception lis madel for the 
Ninth of Ab, when it is the practice to read the Haflarah 7 will surely 
consume them ’ 22 . On New Moons and on an intermediate day of a 


of Jerusalem in 586 B.C. and in 70 C.E. (cf. M. Pes. IV, 5; see further JE, I, pp. 
23 ff.: EJ, III, cols. 936 ff., where more references are found; cf. also S. Lowy, in 
JJS 9, 1958, p. 29); this is also the case on the public Fast days which, apart from 
the Day of Atonement (see infra, n. 24), are mainly four, observed in the months 
of Tammuz, Ab, Tishri and Tebet resepectively (cf. Zech. 8; 19), in memorial of 
different tragic events in the history of Israel (cf. particularly M. Ta'an. passim; 
see further JE, V, pp. 347 ff.; EJ, VI, cols. 1189 ff., where more references are 
given; cf. also L. Ginzberg, Gconica, II, pp. 263, lines 9 ff.; pp. 259 ff.. No. 8). 

20 According to this decision, three persons should be called up as readers 
(in the Morning Service) of Hanukkah (‘the Feast of Dedication’) and of 
Purim (‘the Feast of Lots’); cf. Mislmeli Torah, NT, XII, 15. As is well known, 
Hanukkah is a Festival in commemoration of the event, described in I Macc. 
4:59 (see also II Macc. 1:9, 18; 2:16; 10:8; M. B.K. VI, 6; B. Shab. 21 b), and 
celebrated for eight days, from the 25th of Kislew (see further JE, VI, pp. 223 
ff.; EJ, VII, cols. 1280 ff., where more references are given; cf. also J. B. Segal, 
in VT 7, 1957, pp. 250 ff.; ibid., in JSS 6, 1961, pp. 74 ff.); Purim, on the other 
hand, is generally celebrated on the 14th of Adar - in some places, however, on 
the 15th of Adar (cf. M. Meg. I, 1-3; Shek. I, 1) - in memory of the events re¬ 
corded in the Book of Esther (see further JE, X, pp. 274 ff.; EJ, XIII, cols. 1390 
ff., where more references are given; cf. also J. B. Segal, in VT 7, 1957, pp. 250 
ff.; ibid., in JSS 6, 1961, pp. 74 ff.). As for the reason of calling up only three 
readers, cf. supra, n. 18. 

21 In the main, this concluding decision is found in M. Meg. IV, 1; but, 
whereas in the Mishnaic text it concerns a Monday, a Thursday and the After¬ 
noon Prayer of a Sabbath only, its validity is, according to SR A, extended to 
include Hanukkah, Purim and the Fast days, obviously on the basis of such con¬ 
siderations as those recorded in B. Meg. 21 b - 22 b (cf. Mishneh Torah, HT, 
XII, 15). 

22 As on a Monday, a Thursday, a Sabbath Afternoon Prayer, and at the 
Feasts of Purim and Hanukkah, three persons should read from the Law on the 
Ninth of Ab (cf. supra, n. 19), but only on the latter day a Haflarah (see supra, 
§ XXIV, n. 2) was read (cf. B. Meg. 22 b); according to SR A. this should be Jer. 
8:13, a decision in conformity with the opinion of Abaye (BA 3-4), as recorded 
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Festival four Ipersonsl should read; they may not take from them, and 
they may not add to them 2 ^. And we have further learned lin the Mish- 
nahl: On a Festival day five Ipersons should readl, on the Day of Atone¬ 
ment six Ipersonsl, landl on the Sabbath seven; they may not take 
from them, but they may add to them, and they close with la reading 
froml a Prophet 2 *. He that closes Iwith a reading from Prophetl may 
not be counted in the number of five, six lorl seven. What is the reason? 
lit is concluded from a statement! by ‘Ulla; for ‘Ulla said: Why have 
I the scholarsl stated that the one that closes Iwith a reading! from a 
Prophet is bound to read in the Law first? Out of respect for the Law. 
And since (lie reads in the Law onlyl out of respect for the Law, he is 
not counted to Imake upl the number (of the rcadcrsl 2r ». 


in 13. Meg. 31 b, where the corresponding lesson from the Law is said to be 
Deut. 4:25 (etc.: cf. L. Ginzberg, Geonica, II, p. 263, lines 9 ff.; pp. 259 ff.; 
Mishnch Torah. NT. XIII, 18). 

23 On this quotation from M. Meg. IV, 2, see supra, nn. 1 and 18. 

24 The ‘general rule’ (kVVd), underlying these Mishnaic decisions (Meg. IV, 

2), is in B. Meg. 22 b said to be, as we have seen (supra, n. 18), that ‘for every 
additional [distinguishing] thing, an additional person [should read]’ (’dot Vd 
nn’n’ nma mV ’do ,m"i3no ttnV’o mV). Thus, on the Festivals (see 
e.g. JE. V, pp. 374 ff.; EJ. VI, cols. 1237 ff., including further references), in 
comparison with days on which three or four readers arc called up (cf. supra, 
nn. 1,9, 18, 19 and 20), the additional thing in force is that ‘it is forbidden to 
do any work’ (hdkVo tick, B. Meg. ibid.): then five persons should 

read. On the Day of Atonement (cf. Lev. 16:1 ff.: 23:26 ff.; 25:9; Num. 29:7 ff.; see 
e.g. JE, II, pp. 284 ff.; EJ, V, cols. 1376 ff., where further references are found) 
the additional mark is that work is forbidden in a stricter sense, ‘punishable with 
extirpation’ (mo snjy, B. Meg. ibid., i.e. with Divine punishments, like a 
premature or sudden death; cf. B. Yom. 30 a; 74 a - b); then six persons should 
read. On a Sabbath, finally, the prohibition against any work is the strictest 
possible, a ‘prohibition of which [the penalty of] stoning [is attached]’ (mo’K 
nV’po, B. Meg. ibid.): then seven persons should read from the Law (cf. Sof. 
X, 5). 

25 In the statement of R. c Ulla (PA 3-4), as preserved in B. Meg. 23 a, the 
point under discussion is whether the person, who closes the Service by reading 
a lesson from the Prophets (see supra, § XXIV, n. 2; infra, § XXXII) should be 
included in the number of the seven persons that read the prescribed lesson from 
the Law on the Sabbath, or he should not be counted among these readers. As 
to this question R. Huna (BA 216-297) and R. Jeremiah b. Abba (BA 3) are 
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XXVII. And at the place [in the Scroll of the Lawl where Ithe Scrip¬ 
ture readingl is concluded in the Sabbath Morning Prayer, from there 
it continues on the Sabbath in the Afternoon Prayer and on a Monday 
and on a Thursday and on the following Sabbath 1 . And they should 
make an intermission lin the readingl for New Moons landl for Hanuk- 
kah; (takel for example a Monday and a Thursday, when Ithe beginning 
of a monthl falls on a Monday or a Thursday; and (fori Hanukkah, as 
this Uasts fori eight days, they should make an intermission lonl the 


reported to differ in opinion: one of them held that the Maftir, actually bound 
to read some verses from the Law before commencing his Prophetic lesson (cf. 
Mishnch Torah, HT, XII, 13), should be included, accordingly, in the number 
of the seven persons that read from the Law; whilst the other one, relying on R. 
‘Ulla’s dictum referred to above, held that the Maftir, reading his introductory 
Law section only ‘out of respect for the Law’ (min mm oiwo)- and not 
as an ordinary Law reading - should not be counted among the seven Sabbath 
readers of the Law (this decision is referred to in the name of Rab Amram in 
Manhig, HSIi, § XXXI, p. 45, and in Scfer ha-Yashar, Rcsponsa, § XIV, 3, p. 82; 
cf. MV, p. 92, and SR, p. 248; see also infra, the end of § XXVIII and Mishnch 
Torah, HT, XII, 16). It is to be noted that in B. Meg. 23 a only seven Sabbath 
readers are discussed; in SR A the decision explicitly also comprises the six readers 
on the Day ot Atonement and the five readers on Festivals (cf. supra, n. 24). 

(After this quotation from B. Meg. 23 a MS. O adds: ‘And therefore they re¬ 
cite Kaddish [see supra, § VI, n. 16] first, before the Maftir reads; and if no 
other Maftir is there, the seventh [reader] may recite the Haftarah', ’ anVi 
’y’awn ,nnK v»oso 7’k dki ,v»DDon Kip’n? omp n* *?nn 

*r»ODn , 7 . Although it is probable that this addition was not in the original 

version of SR A, it may very well express the original intention of SR A. Cf. 
Mishnch Torah. HT, XII, 16.) 

XXVII. 1 This SRA decision closely follows the Halakah, as laid down in B. 
Meg. 31 b. There two different views are recorded as to the order of Scripture 
reading from the Law, one in the name of R. Meir (T2), and the other in the 
name of R. Judah (b. Ilai, T2): ‘Our Rabbis taught: At the place [in the Law] 
where they conclude [the reading] in the Sabbath Morning Prayer, there they 
begin reading in the Afternoon Prayer; [where they conclude] in the Afternoon 
Prayer, there they begin reading on the Monday; [where they conclude] on the 
Monday, there they begin reading on the Thursday; [and where they conclude] 
on the Thursday, there they begin reading on the next Sabbath. [These are] the 
words of R. Meir. R. Judah says: At the place where they conclude [the reading] 
in the Sabbath Morning Prayer, there they begin reading in the Afternoon 
Prayer, on the Monday, on the Thursday, and on the next Sabbath. R. Zera [BA 
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Monday and Thursday which are within them. And they should make 
an intermission even at Purim, when it falls on a Thursday. And they 
should not read from the contents of the Parashah of that IweekI, as we 
do on a Monday and on a Thursday every week. And they should make 
an intermission for Fast days also; and further for the Day of Atone¬ 
ment they should make an intermission, when it happens to fall on a 
Monday or on a Thursday, as well as on a Sabbath; and they should not 
read from the contents of [the Parashah ofl that week 2 . But in the Af- 


and PA 4] said: The Halakah is: At the place [in the Law] where they conclude 
[the reading] in the Sabbath Morning Prayer, there they begin reading in the 
Afternoon Prayer, on the Monday, on the Thursday, and on the next Sabbath’ 
( as? ,nm 3 ,nnjoo 7 ’*np orc ,n’*inrc narco 7 ’p’ooorc oipa :*i"n 
norc'7 7 ’*np orc , ’rc’ona ,’rc’ono flip arc , ’ jrco ,’jrca jmp 
norco j’p’ooorc oipo :*ioik min’ 'i ;*i’kd ’*ioi ,nKon 

’on *iox .nxon norc^i ,’rc’onoi ’ircoi ,nnjDO flip orc ,nnnrc 
’ircoi ,nr.;oo 7’*iip orc ,n’*inrc norco 7’p’ODorcaipD jno^n ,K*i’i 
nxon norc'?! ,’rc’onoi ). Thus, the Halakah \s in accordance with the opinion 
of R. Judah; this is, however, not explicitly said in B. Meg. 31 b - 32 a, out of 
fear that ‘[people] might reverse’ (in'? ’odk) the names of R. Meir and R. 
Judah. The view of R. Judah is found in M. Meg. Ill, 6 and T. Meg. Ill, 10; in 
the latter locus the opinion of R. Meir is also preserved anonymously (cf. J. Hei- 
nemann, in JJS 19, 1968, pp. 45 f.); R. Judah’s opinion is further recorded in 
Sof. X, 2. An example of the function of a reading order according to the 
Halakah is found in Mishneh Torah, HT, XIII, 3. 

2 These SRA prescriptions as to certain intermissions in the ordinary reading 
cycle (cf. supra. § XXIV, n. 2) are, naturally, entirely linked to the tradition, as 
laid down in M. Meg. Ill, 4, saying: ‘At all [these occasions] they make an in¬ 
termission [in the regular reading from the Law]: For New Moons, for Hanuk- 
kah, and for Purim: for Fast days, and for the Ma'amadot, and for the Day of 
Atonement’ m’jyno ,o’*iidoi noma o’rcm ’rcK*io , 7 ’p’oso Vo 1 ? 
o’lison oi ’oi nnoyooi; cf. T. Meg. IV, 1 ff.; Y. Meg. Ill [74 b]: B. Meg. 
29 a - 32 a; Sof . XVII; sec also Mishneh Torah, HT, XIII, 8 ff.; cf., finally, I. 
Elbogen, JG, pp. 163 ff., 541). The reason for breaking off the regular lectionary 
cycle is, according to M. Meg. Ill, 6 , to be found in the Biblical verse 'And Moses 
declared unto the children of Israel the Feasts of YHWIT (Lev. 23:44), taken to 
intimate that ‘the command concerning them implies that [the Biblical sections 
connected with these Feasts] should be read each one in its set time’ ( 701 x 0 
ljoio insi *iru< 7 *» 1 p in’rc). The different special sections to be read 
on the occasions mentioned here in SRA are recorded later on in those para¬ 
graphs of SRA particularly devoted to the Prayer Order of each Feast respecti¬ 
vely. Thus, the readings for New Moons (cf. supra, § XXV, n. 18) are recorded 
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ternoon Prayer of a Festival, which happens to fall on a Sabbath, and 
also [onl a Monday and a Thursday, from New Year until the Feast [of 
Boothsl, they should only read in the order of the Iregularl portions * * 3 4 5 6 . 
And in the Afternoon Prayer of a Festival day in the Feast of Booths 
which happens to fall on a Sabbath they should read ‘And this is the 
blessing'*. And throughout the year, before Passover and before the 
Feast of Weeks and before the New Year, they should read in the order 
of the Iregularl portions 5 . 

And when they read in the Scroll of the Law, a Priest should read 
first, and after him a Levite, and after him a Uayl Israelite, as we have 
learned [in the Mishnahl: These things they enjoined in the interests of 
peace. A Priest should read first, and after him a Levite, and after him 
a [layl Israelite, in the interests of peace 5 . And we read lin the Tal- 


in SRA, II, §§ XLVI f.; those for Hanukkah (cf. supra, § XXV, n. 20) in SR A, 
U, § LVII; for Purim (cf. supra. § XXV, n. 20) in SRA, II, §§ LXVII-LXXVI; 
for the Fast days (cf. supra, § XXV, n. 19) in SRA, II, § LVII; for the Day of 
Atonement (cf. supra, § XXV, n. 24), finally, in SRA, II, §§ CXXVI and 
CXXVIII. 

(In the SRA MS. O an addition is made here; ‘And also on a Festival, when 
it falls on a Monday or on a Thursday or on the Sabbath, they should make an 
intermission’; for the text, see my ed.) 

3 Cf. M. Meg. Ill, 6; Sof. XVII, 8; see also I. Elbogen, JG, pp. 167 f., 541. 

4 As in B. Meg. 31 a, nothing is here said, as to whether this lesson from the 
Parashah nanan nttii f And this is the blessing’) should comprise only Deut. 
33, or if chapter 34 is also included (cf. I. Elbogen, JG, pp. 166 f.), but the latter 
possibility is the more probable (cf. SRA, II, § CXL1I; see also Mishneh Torah, 
HT, XIII, 12). Concerning the Feast of Booths (cf. Lev. 23:34; Deut. 16:13, 16; 
31:10: Zech. 14:16, 18 f.; Ezra 3:4), celebrated for nine days (originally for 
seven), commencing on the 15th of Tishri (JE, XI, pp. 656 ff.; EJ, XV, cols. 495 
ff., where further references are found), see SRA, II, §§ CXXXIII-CXLIII. 

5 Cf. supra, § XXIV, n. 2. Concerning Passover (cf. Ex. 12), ocurring in the 
month of Nisan (earlier called Abib), and celebrated for seven days from sunset 
of the 14th of the month (JE, IX, pp. 548 ff.; EJ. XIII, cols. 163 ff.; where 
further references are found), see SRA, II, §§ LXXVIII-XCIV; regarding the 
Feast of Weeks. (Ex. 34:22; Deut. 16:10; II Chron. 8:13; as to its celebration, see 
JE, IX, pp. 592 ff.; EJ, XIV, cols. 1319 ff., where further references are given), 
see SRA, II, §§ XCV-XCVII. 

6 Quoting M. Git. V, 8, SRA states that, at the reading from the Pentateuch, 
a Priest ( jna , viz a descendant of Aaron; cf. JE. X, pp. 192 ff.; H. L. Strack - 
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mudl: Where lis the warrantl for these words? R. Mattena said: Be¬ 
cause a Biblical text says, And Moses wrote this Law etc. [Thus! a Priest 
is the first; then comes the Levite. R. Isaac Nappaha said: [It follows! 
from this: And the priests the sons oj Levi shall come near. iThusl a 
Priest is the first; then comes the Levite. R. Ashi said: [It followsl from 
this: The sons of Am ram were Aaron and Moses; and Aaron was sepa¬ 
rated to sanctify him as most holy. R. Hiyya b. R. Abba said: [It fol¬ 
lowsl from this: And thou shah sanctify him; [for this implies that a 
Priest should be given precedencel in every matter involving sanctifica¬ 
tion; and a Tanna of the School of R. Ishmael taught: ‘ And thou shah 
sanctify him' limplies that a Priest should be given precedencel in every 
matter involving sanctification, to open Iproceedingsl first, and to say 
Grace first, and to choose the appropriate portion first 7 . And Abaye 


P. Billerbeck, KNT, I, pp. I ff.; II, pp. 55 ff., 182 f., 568 ff.; for further refe¬ 
rences, see EJ, XIII, cols. 1069 ff.; J. Maier, GjR, pp. 19 ff.; 43 ff.) should read 
first, and after him a Levite (’ l*?, viz a descendant of Levi other than a Priest; 
cf. JE, VIIi, pp. 49 f.; H. L. Strack - P. Billerbeck, loc. cit., references in J. 
Maier, loc. cit.) and after him a lay Israelite a custom already main¬ 

tained in the first part of SRA, (§§ XCIX f.; cf. M. Hor. Ill, 8; T. Hor. II, 8- 
10; Y. Hor. Ill [4S b]; Num. R. VI, passim); in the Mishnaic text the rule is said 
to be laid down ‘in the interests of peace’ (m*?® ’3n nso , an expression 
discussed in B. Git. 59 b—61 a); obviously, the Levite’s precedence of the lay 
Israelite, and the Priest’s precedence of the Levite, is originally connected with 
the Temple Service; the particular Priestly precedence, however, is presumably 
also connected with ‘his ancient function as the teacher of the Torah’ (J. Heine- 
mann, in JJS 13. 1962, p. 27, n. 15). Curiously, when the order between the readers 
of the Law is discussed in Tur, OH, (§ CXXXV), a statement is ascribed to Rab 
Amram, saying: ‘Whenever a Priest is present, a [lay] Israelite is not permitted 
to read before him, even though he may be the Nasi of Israel’ (K3>n *73 
iorca Kin '-»dk n’op ’ip’D 1 ? '?K-irc.'»'? rmn n'') ins kd’ki 
'?K' iw» ns?; the same statement is cited in the name of Rab Amram, in an almost 
identical version, in Abudarham, p. 129; (cf. Mislmch Torah, HT, XII, 17); this 
dictum is not found in SRA, but might have been quoted from a separate respon- 
sum by the Gaon. 

7 The object of this quotation from B. Git. 59 b, somewhat shortened in form, 
is to advance the Biblical warrant of the aforementioned rule that, at the reading 
from the Pentateuch, a Priest should commence, and after him a Levite should 
read, and thereafter a lay Israelite (cf. supra, n. 6; see also infra, § XXVIII, nn. 
I ff.). The first Biblical text, adduced by R. Mattena (BA 3), is Deut. 31:9, 
saying, ‘ And Moses wrote this Law, and gave it to the Priests the sons of Levi, 
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objects, and he has gone back to settle it; and in every way it is main¬ 
tained that a Priest is first, and after him a Levite, and after him a 
llayl Israelite**. 


which hare the ark of the covenant of YHIVH, and unto all the elders of Israel' 

( nK o’Ktfjn ’ l V '•22 onnan ’pk mrpi nKTn minn nt< nrco anD’i 
Vkiw* ^ j p t ba ^ki mm rv »33 7 n«; in our Talmud ed. the quotation 
ends with the word * lb ; as to the SRA MSS., see my ed.). However, SRA cites 
only the conclusion of these Biblical words, but not the intermediate rhetorical 
question preserved in the Talmud: ‘Now, are we ignorant that the Priests are the 
sons of Levi? (? inj »2 ’i 1 ? »22 D’jnDi Kjym kV kjk i dk ); this question 
naturally enables the listener (or reader) to conclude that the point of the Bibli¬ 
cal verse is, not to inform us that the Priests are the descendants of Levi, ‘but 
[that] the Priest is the first [i.e. has precedence], then comes the Levite' ( 

, »i '7 nm KW’na 7 m, B. Git., loc. cit.). The second Biblical text, adduced by 
R. Isaac b. Nappaha (PA 3-4), consists of the first words of Dcut. 21:5, running, 

*And the Priests the sons of Levi shall come near' ( ■» 1 *7 ■» 22 d’ amn lvn l). 
Here again the same intermediate rhetorical question is omitted in SRA, and only 
the conclusion is pointed out, the reason for this omission in both cases probably 
being that such a conclusion followed as a matter of course to the original re¬ 
ceivers of SRA. The third Biblical text, adduced by R. Ashi (BA 4-5), is the first 
half of the verse I Chron. 23:13, saying, ‘The sons of Amram were Aaron and 
Moses; and Aaron was separated to sanctify him as most holy’ ( oioy '•22 
o’WTp \np lw’Tpn'? 7 *inK 'jimi nwoi 7 nnt< ): and neither in the Talmu- 
dical text nor in SRA is any subsequent remark made, naturally because the con¬ 
clusion is self-evident: the Biblical text intimates the precedence of the Priests, 
the descendants and heirs of Aaron. The fourth, and last. Biblical text, adduced 
by R. Hiyya b. R. Abba (PA 3-4), is the introductory word of Lev. 21:8; being 
impipi (*And thou shah sanctify him’), as interpreted by a Tannaitic teacher of 
the School of R. Ishmael, T 1-2 (it is to be noted that the text of MS. S is in 
disorder here, due to a homoioteleuton): ‘[The Priest should be given precedence] 
in every matter involving sanctification, to open [proceedings] first, and to say 
Grace first, and to choose the appropriate portion first’ ( ,ns?np 2 ® Tn Vd'? 
71 wkt ns’ mo , 7 nr?to yn’n , 71^*0 mns*?: cf. J. Heinemann, 

in JJS 13, 1962, p. 27; as to the ‘appropriate portion', see infra, n. 8 ). 

8 The views of Abaye (BA 3-4) here hinted at are recorded in B. Git. 59 b, 
where the aforementioned statement of the anonymous teacher of the School of 
R. Ishmael (cf. supra, n. 7), and particularly his words about the precedence of a 
Priest to choose the appropriate portion first, is subject to discussion. The objec¬ 
tion of R. Abaye is directed against R. Joseph’s (BA 3) opinion that the actual 
enactment is Biblical, not only Rabbinical, and given ‘in the interests of peace’ 
(oibw ’ jso), as is Scripture itself, as might be derived from Prov. 3:17. 

Abaye himself, on the other hand, holds that the enactment is to be understood 
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XXVIII. And they asked before Rab Natronai 1 : An ignorant Priest 
and a learned llayl Israelite - which of them is to be the first to read in 
the Law in the beginning. And he sent the following I responsum 1: An 
ignorant Priest (should readl first, in the interests of peace 2 . 


in accordance with his teacher Rabbah b. Nahmani’s (BA 4) interpretation of a 
Baraita to the effect that, at a meal, ‘the one who breaks bread [and consequent¬ 
ly says Grace, an obligation primarily incumbent on a Priest: cf. supra, n. 7] 
stretches forth his hand first [to help himself to the dish], and if he wishes to 
honour his teacher or superior [by letting this person commence], he is permitted 
to [do so]' ( ik ini'? TU3 pi'jnV k: oki j.iVnn vn o©id Kin yxian 
vnn ni?m , uqo ’pna® ’o'?); commenting on this Baraita, Rabbah b. 
Nahmani slated that ‘this was taught only with reference to the table, but not to 
the synagogue, since [there] this might cause quarrels’ ( , mi yon k’jk i arc k*? 

inKi j"nnnn ^k). Thus, Abaye’s reference to his teacher’s 

opinion implies that he himself decides accordingly, viz that ‘in the interest of 
peace’, i.e. in order to avoid quarrels, a Priest should ‘in every way’ ( o"d) have 
the precedence, here, naturally, particularly stated with reference to the reading 
of the Law in the synagogue. 

XXVIII. 1 The responsum by Rab Natronai here following is the sixth of his 
quoted in this part of SR A (cf. supra, § III, n. 6 ). In his responsum the Gaon 
decides that, at the public reading from the Pentateuch in the synagogue, a Priest 
should always read first, in the interests of peace (cf. supra, § XXVII, n. 8 ), al¬ 
though he may be an ‘ignorant Priest’ (yiKn oy fna ; see infra, n. 2). 

This responsum of Rab Natronai’s is recorded, more or less completely, in e.g. 
Abudarham (p. 129): Manliig (HSU, § XXXI, p. 45): MV (p. 93).: SR (p. 249): 
Tur, OH (§ CXXXV), in all the cases explicitly in the name of Rab Natronai. An 
identical decision is found in a responsum recorded in Shihbole ha-Lckct (§ 
XXXII) in the name of Rabbenu Moses b. Hanok. 

2 In the present responsum Rab Natronai states that an ‘ignorant [illiterate] 
Priest’ ( Y”iKn ay 7 m: cf. e.g. B. Shab. 63 a: Hul. 92 a: on the Biblical back¬ 
ground as to the expression oy , see particularly E. W. Nicholson, in JSS 

10, 1965, pp. 59 ff.) should take precedence of a ‘learned [lay] Israelite’ (’jk'iw’ 
oan mo’pn: cf. e.g. B. Ber. 64 a: Hag. 15 b: Hul. 9 a: see also V. Aptowitzer, 
in HUCA 8-9, 1931-32, pp. 421 ff.) at the reading from the Law in public Ser¬ 
vice, ‘in the interests of peace’ ( 01 ’am ’a do: cf. M. Git. V, 8 : see further 
supra. § XXVII, n. 8 ). Apart from the testimonia noted supra (n. 1), cf. Mishneh 
Torah, HT, XII, 17, where it is said: ‘And it is a generally spread custom to-day 
that even an ignorant Priest should read [from the Law] before a great scholar 

in Israel [not being a descendant of Aaron]’(l ^ ’ s k® ov»n Kin oiws imai 

^N-isno Vna aan ’as*? nnp'? o*np yiKn ay 7 m). 
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And we learn in the Gemara: Abaye said: We hold a tradition [that 
ifl there is no Priest there, the connexion is broken; and the Levite 
should not read at all. Abaye said further: We hold a tradition that if 
there is no Levite there, a Priest should read lin his placel. And we 
object: Is it really so? Has not R. Johanan said then that a Priest should 
not read after a Priest, because it might discredit the first; landl a Le¬ 
vite should not read after a Levite, because it might discredit them 
both? And we settle litl; for we say that the same Priest who has read 
first, should stand up in place of the Levite, and read in his place 3 . 


3 In this quotation from B. Git. 59 b, interrupted by minor SRA comments, it 
is first stated in the name of Abaye (BA 3-4) that if no Priest is present in the 
synagogue ‘the connexion [as to the order between the readers] is broken’ 

(nb’on nnana); by SRA this is taken to mean that ‘a Levite should not read 
at all’ * i 4 ? np k 4 ?), a decision later cited in the name of Rab Amram in 

e.g. Abudarham (p. 129); Hagg. Maim. (HT, XII, 19, lin. resit); Rashi ad B. Git. 
59 b; Sefer Mi^wot ha-Gadol (p. 102 d); Shibbole ha-Lekel (§ XXXIV); Tur, 
OH (§ CXXXV); cf. also MV (p. 93) and SR (p. 250), further Mishneh Torah 
(HT, XII, 18); as might be seen in e.g. Rashi ad loc. cit., the SRA decision, in 
fact, giving a Levite precedence of a lay Israelite, was shared also by other early 
authorities, but opposed to by Rashi’s teacher R. Isaac b. Judah (see JE, VI, p. 
624; EJ, IX, col. 23), who held ‘that there is no fixed order concerning the custom 
to give a Levite precedence of a [lay] Israelite, and whichever [of them] that 
wants to, may take precedence’(’a i ’ i 4 ? o'»Tpn 4 ? non 4 ? no 7 ’Ktf 

onp’ nxnrc; cf. Tosaf. ad loc., s.v. mianj). In the quotation from B. Git. 
59 b it is further stated in Abaye’s name that ‘if there is no Levite there [scil. 
in the synagogue], a Priest should read [in his place]’( 7 no Kmp n 4 ? av 7 ’k), 
and already in the Talmudical text it is indicated that this decision is to be taken 
as meaning that ‘the same Priest’ ( 7 no mu] should read in place of the Levite, 
so as not to discredit the first reader, an opinion further made clear and adhered 
to by SRA, and in this form later cited, rather freely, in the name of Rab Am¬ 
ram in e.g. Hllur CAseret ha-Debarot, Suk., p. 42 a); Shibbole ha-Lekel (§ 
XXXIV); Tur, OH (§ CXXXV). However, in Tur, OH (loc. cit.), and also in 
Abudarham (loc. cit.; in a somewhat differing textual form), an addition is made 
with reference to Rab Amram: ‘And there are places where it is the custom that 
several Priests read [from the Law] with a [lay] Israelite in between; and [we] 
must not conclude that the first [reader] is held to be discredited, because a [lay] 
Israelite has read after him; and thus wrote Rab Amram’ (maipa 

7 ’wrcin 7 ’Ki on’mo poano o’jno noon ninph 7 ’inu® 

may on o"oi i*nnK imp® 71*0 Kin ons 7 iwKnn nDK’®). 

But such a decision is not found in SRA; of course, it might have been cited 
from a separate responsum by the Gaon. 
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The Galileans sent to [inquire ofl R. Helbo: Who should read after 
them [scil. the Priest and the Levitel? He had no [answer to givel; [sol he 
went and asked R. Isaac Nappaha in the school house. He said to him: 
After them the scholars should read who are appointed leaders of the 
congregation, and after them the scholars whose fathers were appoin¬ 
ted leaders of the congregation, and after them heads of synagogues, 
and [anybody present ini the general public 4 5 . And all Itogetherl they 
may make up the number of seven, even [including! a woman or a 
minor. But the sages have stated that a woman should not read fro m 
the Law in the congregation out of respect for the congregation ^. 


4 SRA proceeds to quote from B. Git. 59 b - 60 a, where it is reported that 

R. Helbo (PA 4) was asked by some Galileans as to the correct order between 
the persons called up as readers after those of priestly rank. Unable to present a 
definite answer, he went to R. Isaac b. Nappaha (PA 3-4) ‘in the school house’ 
( xsmo ’s: an addition not found in our Talmud ed.), where he, according to 
the Talmudica! text, received the following answer: ‘After them scholars should 
read who are appointed leaders of the congregation, and after them scholars who 
are qualified to be appointed leaders of the congregation [lacking in the SRA 
MS. S. but found in MSS. M and O], and after them the sons of scholars, whose 
fathers were appointed leaders of the congregation [only found in the SRA MS. 

S, but here lacking the word ’ ja , ‘the sons of], and after them the heads of 
synagogues, and then anyone else’ ( o’ojtd 7’Jiaan n"n 7 , K"np jrmriN 

,*nasn by o’ojis □nua’? 7 '»'»iKin n"n 7 m-iriKi ,-nnsn by 
7rr»*inKi ,-nnxn by o’ons o’jiea 7mmaK® n"n '22 7n’nntn 
oik ’pai ni’D33 ’©ni ; for other minor deviations between the SRA MSS., 
see my ed.). Now, although great ‘scholars’ ( o’aan 'I'obn) should always be 
called up as readers after those of priestly rank, ‘in the interests of peace’ (cf. 
supra, n. 2), the different categories of scholars are to take precedence of ‘the 
general public' (oyn b 2 -iks? ; MS. M has only oyn ikit , and our Talmud 
text says oyn b 2 ). Of course, only prominent scholars of particular knowledge 
were appointed ‘leaders’ ( 7 * 0 jtb) of a congregation (cf. Y. Pe’ah VIII, 6 [21 a]; 
B. Shab. 114 a: as to their duties, see JE, IX, pp. 541 f.; S. W. Baron, The Jewish 
Community, III, 1942, Index, s.v. Parnasim); also the sons of such scholars and 
leaders were attributed special favours (cf. B. Hor. 13 b). The intention of the 
decision under consideration is excellently summed up in Mishneh Torah (HT, 
XII, 17): ‘And any who is superior in knowledge to another person should read 
first’ (nnp) onp naana n’ana xin© ’a Vai ). 

5 Through this quotation from B. Meg. 23 a, the previous discussion about the 
different categories of readers is concluded: it is decided that anybody (being 
able to read) may act as reader (cf. M. Meg. IV, 6 ; T. Meg. IV, 28; Y. Meg. 
IV [75 a]), even a ‘minor’ (7 a p, v/z a person less than thirteen years old; [cf. 
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XXIX. Thus said Rab Natronai 1 : In a place where ten [persons] pray, 
each man may read three times, if there are not seven men who are 
able to read in the Scroll of the Law; and this is considered as right, 
first in order not to abolish the practice of Israel or to abolish the Bene¬ 
dictions, and further in order to teach the unlearned; and hereby there 
is no uttering of the Heavenly Name in vain 2 . 


however Sof. XIV, 13] and consequently unable to act as the agent of the con¬ 
gregation; see I. Lebendiger, in JQR 6 , 1915-16, pp. 459 ff.; cf. SRA, I, § 
LVIII: Mishneh Torah, HT, XII, 16), and a ‘woman’ n®K, although the latter 
permission seems to be only theoretical, since the ‘sages' (o’oan) stated that she 
should not actually read in public, ‘out of respect for the congregation’ (’jds 
masn Tiaa), which probably means that the female appearance, behaviour 
and voice might have a seducing influence on the male worshippers (a lot of re¬ 
lated Talmudical material is collected by M. Friedmann, in HUCA 8-9, 1931-32, 
pp. 511 ff.; cf. Mishneh Torah, loc. cit.). It may be noted that no mention is 
made of permitting a ‘slave’ (lay) to read from the Law in the synagogue (cf. 
Y. Meg. IV [75 a]). 

XXIX. 1 The subsequent responsum by Rab Natronai is the seventh of his ci¬ 
ted in this part of SRA (cf. supra, § III, n. 6 ). It is here decided that in a con¬ 
gregation where there are less than seven persons, who are able to act as readers 
on a Sabbath, each competent reader may be called up three times, in order to 
maintain the adopted tradition of Israel. The present responsum is quoted, with 
minor textual differences, in e.g. Abudarham (p. 133): Manhig (HSh, § XXXI, 
p. 45); MV (p. 94); Shibbole ha-Leket (§ XXXVII): SR (p. 250), every time 
explicitly in the name of Rab Natronai. Cf. Tur, OH (§ CXLIII) and the Genizah 
fragment adduced by L. Ginzberg in Geonica (II, p. 102; cf. p. 95); see also 
Mishneh Torah (HT, XII, 16). 

2 Rab Natronai’s decision that each reader, if necessary, may read three times, 
is explicitly based on tradition. Thus, through the order recommended by the 
Gaon, ‘the practice of Israel’ Okiw’ an jo) as to the prescribed number of 
readers on different occasions (see M. Meg. IV, 1 f.: cf. supra, § XXVI) will 
be upheld; further the proper Benedictions before and after each reading will 
duly be recited, ‘for the sake of those who enter, and for the sake of those who 
leave ’(7 ’kxi ’ oiwzn 7’ojdj o two . supra, § XXVI; see ibid., n. 17); finally, 
those who are not able to read will be given the opportunity to hear and learn 
the whole of the appropriate section for the day; through such an arrangement 
the Name of God is not used ‘in vain’ (nVonV ; cf. SRA, I, § LXXV), although 
the same Benediction is recited several times by the same reader. Obviously, Rab 
Natronai’s opinion, cited also in the testimonia mentioned above (n. 1), should be 
understood in the light of a related decision on the basis of T. Meg. IV, 12, 
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XXX. Rab Hanan b. Abba said: Whence [do we learni that he who 
answers ‘Amen’ should not raise his voice above him who recites the 
Benediction? Because it is written, O Magnify YHWH with me, and let 
us exalt his name together 1. As regards the Law, one [person! should 
read, and one should translate 2 . And he that reads in the Law should 


preserved in the name of Rabbenu Nissim (see JE, IX, pp. 315 ff.; EJ , XII, cols. 
1185 f.) in Shibbole ha-Leket (§ XXXVII): cf Abudarham (p. 133) and Tur, OH 
(§ CXL11I). 

XXX. 1 Rab Hanan (MS. S has pn , whereas MSS. M and O have 7 ’an , 
i.e. ‘Hanin’) b. Abba’s (BA 3) utterance here quoted is preserved in B. Ber. 45 a. 
In its Talmudical context the diction primarily deals with the proper way of 
saying 'Amen’ in connexion with the Grace after a meal (cf. SR A, I, §§ LXX- 
LXXXIU. spec. § LXXXIII): on the basis of Ps. 34:4 (cf. supra, § VI, n. 1) 
it is argued that the response of ‘Amen’ should not be uttered louder than the 
preceding Benediction, since people, praising God, should do so * together’ 

( nn’ ) i.e. in an equal strength of voice. However, just the same Biblical text 
is recited, when the Scroll of the Law is taken out of the chest (SRA, I, § XCIX); 
and it is natural that the Talmud puts this diction by R. Hanan b. Abba in 
connexion with a closely related utterance by R. Simeon b. Pazzi (cited in SRA 
infra, § XXXI), according to which Ex. 19:19 is the Biblical warrant that, at the 
reading from the Law, the ‘translator’ ( onns; see infra, n. 2) should not raise 
his voice above that of the reader. And so the subject of translation of Biblical 
lessons in the liturgy is introduced. 

2 This decision is preserved in B. Meg. 21 b, where the full text runs: ‘As re¬ 
gards the Law, one [person] should read, and one should translate: and in no case 
may one read and two translate [together]. As regards the Prophets, one [person] 
should read and two may translate: and in no case may two read and two trans¬ 
late. As regards the Hallel and the Megillah, even ten may read and ten may 
translate’ ( nip ins *n’ mbm ,Qiino mm Klip mn ,nnn: 

in’ Kb® mbzn , 7 ’oamo o’jsn nip mu ,K’aam il’onna a’jizn 

imp lb’DK nb’iom jponna o’jsn imp o’jrc 

panno nmyi). Now, here in SRA the point under discussion is the ‘transla¬ 
tor’ (janin ,on/ia) who gives the proper interpretation (cf. infra, § XXXI) 
of the portions read from the Law. The custom to supply such an accompanying 
‘translation’ (01 am: on the word, see supra, § XXIV, n. 3), ‘wahrscheinlich so 
alt, wie die Vorlesung selbst’ (I. Elbogen, JG, p. 187), and, of course, originally 
introduced in order to teach those as were ignorant of Hebrew (cf. Mishneh 
Torah, HT, XII, 10), meant in Geonic times, as also long before, the habit to 
read from the Onkelos Targum (see Rab Sar Shalom's responsum in Shaare 
Teshubah Leiler , No. CCCXXX: cf. I. Elbogen, JG, pp. 189 ff.: infra, § XXXI, n. 
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not assist the translator, in order that [people] should not think that the 
translation is written in the Law3. And further, as soon as [a manl has 
recited the Benediction (before the reading], he is forbidden to make 
an intermission by speaking, and even by giving the translation, which 
is profane [i.e. not having the holiness of the Biblical text], until he has 
finished Iby reciting the final Benediction]*. But the sexton is permitted 
to assist the reader and the translator, in a loud voice as well as in a low 
voice; and this does not matter. And they should not call him a ‘trans¬ 
lator’, because he dictates to others; and everyone who dictates to others 
is not to be counted Ispecially], as to say that they are two translators. 
And levenl if there were two translators, it does not matter. And if [it 
may seem not to be practicable], because men and women hear Ithat 
one dictates to anotherl, they may translate without explanation; and 
they will discharge their obligation without explanation r >. 


2), although a parallel desire to give a translation in the Babylonian vernacular 
is clearly discernible (cf. infra, § XXXI). On the history and function of the public 
translation of Scripture in the synagogue liturgy, sec particularly H. L. Slrack - P. 
Billerbeck, KNT, IV, pp. 161 ff.; I. Elbogen, JG. pp. 186 ff.; J. Bowker, The 
Targums, 1969, where numerous references are found in the Bibliography, pp. 
326 ff. 

3 Such a decision is found in B. Meg. 32 a, recorded in the name of R. 'Ulla 
(PA 3-4), and the general principle underlying it is the definite difference of 
character between the Holy Writ and the ‘profane’ ( 'nn : see infra) Tar- 
gum, orally transmitted (cf. B. Meg. 3 a), a difference accentuated by the 
prohibition to read from the Law by heart in the Service (sec e.g. M. Meg. II, 
1: Y. Meg. IV [74 d]), and the opposite prohibition to present the translation 
by reading it from a book (see e.g. Y. Meg. IV [74 d]; B. Git. 60 b; cf. Mishneh 
Torah, HT, XII, 11). Thus, if the reader prompted the translator, the congregation 
might lose the possibility to clearly discern what is translation and what is not. 

4 It has already been argued that the reader may not assist the translator, since 
it might cause confusion in the congregation (see supra, n. 3). Here the same pro¬ 
hibition is based on a decision not explicitly found in the Talmud, but being in 
line with a general rule, on the basis of Neh. 8:5, which is preserved in B. Sot 
39 a in the name of Rabbah b. Rab Huna (BA 4), previously quoted in SRA 
(supra, § XXV: see ibid., n. 4), stating that reverence for the written Law justifies 
a prohibition forbidding talk, even about Halakic matters, i.e. matters about the 
Oral Law, when the Scroll of the Law is opened; and here the Targum, as ‘pro¬ 
fane* (bin) and part of the Oral Law, naturally is included. 

5 The source of this decision, mainly slating that the sexton (cf. supra. § III. 
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XXXI. And thus said Rab Natronai Gaon 1 : These who do not trans¬ 
late, and say, ‘We are not bound to give the translation of the scholars, 
but we translate in our own language, linl the language of the congre¬ 
gation’ - well, they have not discharged their obligation. What is the 
reason? Because the strict explanation of the scholars the scholars 
based on [Biblical] verses, as Rab Ika b. Abin said in the name of Rab 
Hananel in Rab’s name: What lis the meaning ofl that which is written, 
And they read in the book of the Law of God, distinctly, and they gave 
the sense, so that they understood the reading? ‘In the book of the Law 
oj God' - this [refers to] Scripture; ‘ distinctly* - this [refers tol Targum; 
‘they gave the sense ’ - these are the divisions [of Biblical versesl. And 
since it is so, it is impossible not to translate according to the strict 
explanation of the scholars 2 . And the sages have been strict with the 
Targum; for R. Simeon b. Pazzi said: The translator is not permitted to 


n. 4) is ‘permitted’ ("»mo), if necessary, to prompt the reader as well as the 
translator, is difficult to trace (see, however, Rab Sar Shalom’s responsum in 
Shaare Tcshuhah Leitcr , No. CCCXXX); the decision is later preserved, although 
in somewhat differing forms, in e.g. Manhig (HSU, § XXXI, p. 45); MV (p. 98); 
Shihbole ha-Leket (§ XXXVI); SR (p. 250). The motivation for such a permis¬ 
sion is obvious; the sexton is no real ‘reader’ (Klip), nor a real ‘translator’ 
( in), since he only ‘dictates to others’ ( o **ini< Kipo); therefore, this per¬ 
mission is not contrary to the decision in B. Meg. 21 b, cited above (cf. n. 2). 
The sense of the concluding part of the decision is, however, not quite clear; the 
rendering here given is in accordance with the suggestion made in SR A Goldschmidt 
(note, ad loc.). 

XXXI. 1 The responsum by Rab Natronai here following is the eighth of his 
quoted in this part of SRA (cf. supra, § III, n. 6). In his responsum the Gaon 
particularly stresses the translator’s obligation to cling closely to the ‘translation 
of the scholars’ (nan aiann), obviously meaning the Onkelos Targum (see 
infra, n. 2), and not to use ‘our language’ (u 1 ?® ? l® 1 ?), i.e. the Baylonian 
vernacular, Arabic. 

The text of this responsum is preserved, at much varying length and with many 
differences in expression, in e.g. Hagg. Maim. (HT, XIII, 25, litt. shin); c Ittim (pp. 
266 f.); Manhig (HSh, § XXXI, p. 45); MV (p. 98); Sefer Mi^wot ha-Gadol (p. 
103 c); Shihbole ha-Leket (§ LXXVIII); SR (pp. 250 f.); Tur, OH (§ CXLV); 
in every case explicit reference is made to Rab Natronai. Cf. Shaare Teshu- 
bah Leiter (No. CCCXXX). 

2 Although the original purpose of letting the Scripture reading be accompani¬ 
ed by a ‘translation (mann) was the instruction of listeners not aquainted with 
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raise his voice above (that ofl the reader. What is the reason? Because 
it is written, Moses spoke , and God answered him by a voice; for the 
(Biblical] text need not say ‘by a voice ’. What then [doesl ‘by a voice ' 
(meanl? (It meansl ‘by the voice of Moses’. And Ithe readerl is not per¬ 
mitted to raise his voice above (that ofl the translator. And if the transla¬ 
tor- is unable to raise his voice, the reader should moderate his voice and 
read.So you can learn that it is a Biblical commandment Ito readl the 


the Hebrew Biblical text, the translation itself, the more standardized it became, 
could not be understood by less educated people in the congregations. In Gconic 
times in Babylonia Targum Onkclos had been ilia translation for several centuries 
(see J. Bowker, The Targums, 1969, pp. 22 ff.), although the language of the 
people was Arabic, and the language of Targum Onkelos was literary Aramaic, 
differing both from the dialect of TB as well as from that of TY; consequently, 
the ‘translation’ given in the synagogues was no more comprehensible to ordinary 
people than the Biblical text itself. And a natural desire for an understandable 
translation grew up, i.e. for a translation into Arabic. And it is not this desire 
that is opposed to by Rab Natronai; another person may very well stand ‘beside 
the translator and explain to them in their language’( on'7 cts'i onnaa yin 
oiiw^a, infra in the text), only that the translator confines himself to the adop¬ 
ted Targum: this must be read in public, since the reading of it is an obligation. 
The Gaon quotes here a dictum by R. Ika b. Abin (BA 3) in the names of R. 
Hananel (BA 3) and Rab (BA 2-3), preserved in B. Meg. 3 a and Ned. 37 b, where a 
related exposition of the Biblical verse Neh. 8:8 is offered. Through this exposi¬ 
tion it is shown, not only that the habit of giving a separate translation could be 
traced back to the times of Ezra (cf. e.g. Mishneli Torah, HT, XII, 10), but also 
that the proper translation should accompany every Biblical verse, as divided and 
accurately transmitted by the previous scholars; this is even more emphasized in 
the Talmudical text, which actually gives an interpretation also of the end of 
Neh. 8:8, viz ‘so that they understood the reading: ‘These are the punctuation 
signs: others say: These are the massoretic notes’ (’tdki ,o^ayo ’pens i*?k 
miODn l k rn 1 ? , B. Meg. loc. cit.; the version in Ned. loc. cit. is practically 
the same; it is possible that this concluding remark originally belonged to the 
SRA text: see the curious version found in MS. O, my ed.). Such a strict opinion 
as to the reading of the adopted Targum is, of course, relevant, not only to the 
public Service, but it also concerns the weekly study of the Targum at home (see 
supra, § XXIV, and ibid., n. 3). 

3 Through his second Talmudic quotation, found in B. Ber. 45 a, Rab Natro¬ 
nai adduces another argument for the compulsory character of the proper reading 
from the adopted Targum. It is true that R. Simeon b. Pazzi’s (PA 3) exegesis 
of Ex. 19:19 primarily aims at demonstrating that ‘the translator is not permitted 
to raise (his voice] above [that of] the reader’ (main’? 'Kwn cm non 7 ’K 
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Targum. Even if someone has begun the translation, and the reader still 
has not finished his reading, (the translator! is not permitted to trans¬ 
late until the IBiblicall verse has been completed by the mouth of the 
reader, in order that the people may hear the voice of the translator; 
for R. Zera said in the name of Rab Hisda: The reader is not per¬ 
mitted to read in the Law until lthe response ofl ‘Amen’ has been com¬ 
pleted by the mouth of the congregation; and the translator is not per¬ 
mitted to translate until the IBiblicall verse has been completed by the 
mouth of the reader; and the reader is not permitted to begin with 
another verse until the translation has been completed by the mouth of 
the translator * * * 4 . And thus we have learned in the Mishnah: A minor 
may read in the Law and translate 5 . Therefore they are bound to t rans¬ 
late. But if they translate defiantly, they are worthy of excomm unica- 


Niipn 7 a nnv» l’np; for the text, see my ed.), Moses typifying the reader, 
and God himself, speaking with the same voice as Moses, representing the trans¬ 

lator (cf. however Tosaf. ad. lac., s.v. l^ipo); but the Gaon obviously regards 
the Divine translator as an indication that the translation itself, i.e. the transla¬ 
tion in accordance with tradition, is a Divine commandment. The two conclud¬ 

ing sentences of the quotation from B. Ber. 45 a are in' the Talmudical text said 
to be Baraita, ‘likewise taught’ (’oj K’jn). 

4 Rab Natronai proceeds to stress the importance of the proper translation 
by arguing that the prevalent prohibition against commencing the translation of 
a Scripture verse, before it has been finished by the reader, is maintained ‘in 
order that people may hear the voice of the translator' (^ip oyn lyzaww 
onno), hereby evidently recalling his previous quotation from B. Ber. 45 a, 
where the translator’s voice is compared with the voice of God, as the reader’s 
voice is compared with the voice of Moses. Thus, the Gaon obviously sees a si¬ 
milar implication in R. Zera’s (BA and PA 4) dictum in the name of Rab Hisda 
(BA 218-309), preserved in B. Sot. 39 b: the voice of each participant in the Ser¬ 
vice of the Law is of special importance, viz ‘the mouth of the congregation’ 
('naxn ’d), uttering the ‘Amen’ of Israel to the praise of God (cf. SRA, I, 
§ XCIX), ‘the mouth of the reader’ (nipn ’s), reciting the words of Moses 
(cf. supra, n. 3), and ‘the mouth of the translator’ (onnon *d), reading the in¬ 
terpretation orally given by God (cf. ibid.). Thus, each one should speak at his 
proper time (cf. B. Meg. 21 b, quoted supra in § XXX; cf. also Tosaf. ad B. 
Sot. 39 b, s.v. ly ), and each verse of the Law should stand out by itself (see 
infra, § XXXII, beginning; cf. Mishnch Torah, HT, XII, 11). 

5 M. Meg. IV, 6 . On the ‘minor’ (T«P), see supra, § XXVIII, n. 5. Cf. 
Mishnch Torah, HT. XII. 11. 
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tion<>; but if it is because they do not know [howl to translate, they 
should learn and IthenI translate, and Ithusl they discharge their obliga¬ 
tion. And if there is a (Biblical] passage where they wish Isomeonel to 
explain (the textl to them, one Ipersonl may stand up beside the trans¬ 
lator and explain to them in their language 7 . 

XXXII. And he that reads in the Law may not read less then three 
verses 1 , typifying the Law, the Prophets and the Hagiographa 2 3 ; and he 
may not read more than one verse lat a timel to the translator, or in 
Ireading froml a Prophet, three Iversesl; Ibutl if these three I verses! ar e 
three Iseparatel paragraphs, he should read Itheml singly^ - for examp le 


6 Minors, ‘translating defiantly’ ( o’yan’? 7 ’nanno ), i.e. in a way provoking 
the anger of the congregation, became ‘worthy of excommunication’ (’in * a:;, 
cf. Y. M.K III, 1 [81 d]; B. Bcr. 19 a; see also B. Shab. 19 a; M.K 17 a; Men. 
37 a); the punishment imposed in this case is not explicitly defined (sec however 
JE. V. pp. 285 ff.). 

7 If there was a need for particular explanations in the Arabic vernacular, 
which must often have been the case (cf. supra, n. 2 ), a person being neither the 
reader nor the translator should instruct the ignorant (cf. Sof. XVIII, 6 : see 
also B. Ker. 13 b). 

XXXII. 1 This enactment, preserved in M. Meg. IV, 4 (cf. Sof. XI, 1; Mislineh 
Torah, HT, XII, 1) is implied already in § XXVI supra. Cf. also. B. B.K. 82 a. 

2 This explanation of the symbolic correspondence between the obligatory 
reading of three verses and the three parts of the Hebrew Bible, advanced in the 
name of R. Assi (BA 3-4) in the TB Gemara of the aforementioned Mishnah 
(Meg. 24 a; cf. supra, n. 1), may be compared with a dictum by the same scho¬ 
lar (B. Meg. 21 b), where he states that also the three readers of the Law, on 
Mondays and Thursdays and in the Afternoon Prayer of the Sabbath, correspond 
to the same three parts of the Bible (cf. supra, § XXVI, spec. n. 3). 

3 A quotation from M. Meg. IV, 4 (cf. Sof. XI, 1; Mislineh Torah, HT, XII, 
10). The reason, why the reader should not read more than one verse at a time 
from the Law, is, of course, ‘that the translator, who translates ex tempore [cf. supra, 
§ XXX, n. 3], should not make a mistake’(ns onnan jaannn nyo’ k'jw, 
Rashi ad B. Meg. 23 b). When reading the Prophetic lesson, however, the reader 
might, if he desired, read three verses at a time ‘since no instruction is derived 
from it’ (nKVin ma’o Kpsa k^i, Rashi ad B. Meg. 24 a) in the same way 
as from the Law (as for later practice in this respect, see Tosaf. ad B. Meg. 
24 a). Only when these three verses are three separate ‘paragraphs’ (nv»wis), 
must they be read singly (see infra, n. 4). 
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I in the Biblical textl. Thus saith YHWH, Ye have sold yourself for 
nought; and without money ye shall be redeemed. For thus saith the 
Lord of hosts. My people went down aforetime luntol Egypt... And 
now, what have I here 4 5 6 7 ? 

And after the conclusion of the Parashah r > the agent [of the congre¬ 
gation!^ recites Kaddislv ; and they close with a reading from a Pro¬ 
phet 8 9 . And before the Maftir reads from a Prophet, he should recit e 
I the followingl Benediction 0 : 


4 The example of three Prophetic verses, being three separate ‘paragraphs’ 
(m’ttiD), is taken from the TB Gemara of the Mishnah under discussion (Meg. 
24 a; cf. supra, n. 3; Sof. XI. 1); the Biblical verses arc Isa. 52:3-5. 

5 See. supra. § XXIV, n. 2. 

6 See supra. § III, n. I. 

7 See supra, § VI, n. 16; cf. SR A. I, § Cl. 

8 In the Morning Service of Sabbaths and the great Festivals (M. Meg. IV, 2) 
the Scripture reading should be concluded by a Prophetic lesson, the Haftarah 
(see supra, § XXIV, nn. I and 2, where references are found). This reading, which 
obviously is ‘j u n g e r als die T o r a v o r I e s u n g, sie muss aber alter sein 
als der Abschluss des Prophetenkanons’ (I. Elbogen, JG, p. 175), 
was not to take place ‘before the Scroll of the Law was rolled up’ (b 1 ? a’w 
n M o, B. Sot. 39 b: cf. an addition in MS. O infra); nothing is said in SR A about 
a Prophetic lectionary cycle for the weekly Sabbath readings, and evidently the 
main principle followed in the choice of pericopes from the Prophets was the 
one laid down in B. Meg. 29 b, stating that this lesson should be related in sub¬ 
ject with the reading from the Law, actually ‘should resemble it’ (mV ’dt). 

As to the performance of the Haftarah reading, the SRA MSS. M and O 
contain here minor additions, which, whether originally part of SRA or not, re¬ 
flect a practice fully in harmony with the Talmud and certainly prevailing in 
Geonic times. Thus, MS. M adds: ‘And how [is the Haftarah reading to be per¬ 
formed]? The Maftir [i.e. the reader of the Haftarah] should read three verses 
from the Law [first], and thereafter read the Prophetic lesson' (for the text, see 
my ed. in loc.). The addition found in MS. O is of a similar character: ‘R. 
Tanhum [PA 3] said in the name of R. Joshua b. Levi [PA 3]: He who is to 
read the Prophetic lesson is not permitted to read it until the Scroll of the Law 
is rolled up [B. Sot. 39 b]. And the Maftir should read three verses or more from 
the Law [first], and thereafter read the Prophetic lesson’ (for the text, see my ed. 
in loc.). The reading of some verses from the Law, to precede the Haftarah 
proper, is enacted ‘out of respect for the Law’ ( min Tiaa ’jsa, B. Meg. 
23 a; cf. supra, § XXVI, n. 25: cf. also supra, n. 3; Mishneh Torah, HT, XII, 13). 

9 As before the reading from the Law (cf. SR/L I, § XCIX; supra, § XXVI; 
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Blessed art thou, O YHWH our God, King of the universe 10 , 
who hast chosen good prophets * 11 , and hast taken pleasure in 
their words which were spoken in truth. Blessed art thou, O 
YHWH, who hast chosen the Law, and Moses thy servant, and 
Israel thy people, and the prophets of truth and righteousness 12 . 

Then he should read Ithe Hajtarah 1*3 and recite after it lthe fol¬ 
lowing! Benedictions 14 : 


ibid., n. 17), even the Hajtarah should be preceded by a Benediction (cf. supra. 

§ I, n. 7; see also infra, n. 14). Curiously, the text of the Benediction to precede the 
lesson from the Law is not given in SR A; this silence presumably points to the Be¬ 
nediction ‘who hast chosen us from all the nations' ( a * oyn Vdd ijn inn iwk ). 
recommended to be used before the study of the Law in B. Ber. 11 b (cf. however 
Deut. R. XI, 6; Sof. XIII, 6), a Benediction which might be of Babylonian origin 
(cf. I. Elbogen, JG, p. 172). The Benediction here prescribed to precede the 
Hajtarah, viz ‘who has chosen good prophets’ (o’mo "ina iwk), 

exactly corresponds to the Palestinian formula of the Benediction before the 
reading of the Law, which is found in Deut. R. XI, 6, viz ‘who has chosen this 
Law’ (mon min: inn iwk ; cf. I. Elbogen, JG, p. 180). The full text of this 
Hajtarah Benediction is given for the first time in Sof. XIII, 7, where the text 
preserved is practically identical with that of SR A. 

10 See supra, § I, n. 7. 

11 The prophets are designated as ‘good’ ( a’a its), ‘because they have been 
good for Israel, when they prayed for Israel, and admonished them, and lead 
them in the good way’ (S. Baer, SAY, p. 226). Cf. Deut. R. XI, 6. 

12 It is noteworthy that the Benediction before the Prophetic lesson comprises 
a particular mention of Moses and the Law. The reason for this is hardly that 
‘der Gedanke an eine zu hohe Bewertung der Propheten ausgcschlossen werden 
soil’ (I. Elbogen, JG, p. 180), but rather, on the contrary, the desire to stress that 
the Prophetic message was entirely based on the Law as received by Moses, and 
therefore of the same importance (cf. Dan. 9:10; see S. Baer, SAY, p. 226). 

13 See supra, n. 8, particularly the additions found in MSS. M and O. 

14 According to SRA the reading of the Hajtarah should be followed by four 
Benedictions (so also in Sof. XIII, 8-13, where the text of these Benedictions is 
recorded for the first time). Thus, together with the Benedictions to precede and 
to follow the reading from the Law (cf. supra, § XXVI) and the one to precede 
the Hajtarah (cf. supra, spec. n. 9), the total number of Benedictions belonging 
to the Scripture reading will be seven, corresponding to the seven persons called 
up to read from the Law on the Sabbath (see supra, § XXVI; cf. Tosaf. ad B. 
Pes. 104 b, s.v. yin ; cf. also a related statement found in Abudarham, p. 172, 
where the five Hajtarah Benedictions are said to have been ordained, ‘in order 
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Blessed art thou, O YHWH our God, King of the universe 1 r », 
Rock of all worlds 16 , righteous in all thy words 17 , O faithful 
God 18 , who sayest and doest, who speakest and confirmest; for 
all thy words are truth and righteousness 10 . Faithful art thou, 
O YHWH our God, and faithful are thy words- 0 ; and none of 


to hint at the five books of the Law', min ’wain nwan nan’?). Of the four 
Benedictions to follow the reading of the Hof (oral i, the first one deals with 
the faithfulness of the Divine words: the second and third, maybe originally one 
Benediction (see I. Elbogen, JG, p. 180: cf. ibid., pp. 39 f.), concern the restora¬ 
tion of Zion and the prosperity of the house of David respectively (cf. M. Liber, 
in REJ 57, 1909, p. 180 f.): the last one is devoted to praise for the Sabbath or 
Festival clay on which the Haftarah is read. These four Benedictions might once 
have been the actual Order of Prayers for the day in question (cf. J. Hcinemann, 
PPT A, pp. 143 f.). It is not possible to determine the age of these Benedictions: 
however, the conclusion of the third Benediction, viz ‘the Shield of David' 
(in ]sa) is mentioned by Rabbah b. Shila (BA 4) as the concluding formula 
of a Haftarah Benediction (B. Pes. 117 b): a mention of the Sabbath or Festival 
day in connexion with the reading of the Haftarah, as here in the last Benedic¬ 
tion, is regarded as a matter of course in two dicta, preserved in B. Shab. 24 a, 
both referring to the authority of Rab (BA 2-3). 

15 See supra, § I, n. 7. 

16 To this expression, found only in the SRA MS. S (as well as in Sof. XIII, 
8), cf. Isa. 26:4. 

17 The version ‘righteous in all thy ways' (l’mi pmx) is recorded 

only in MS. S, whereas MSS. M and O, as well as Sof. XIII, 8 (sec, however, also 
ibid, in the app.), have ‘righteous through all generations' (nnnn Vaa p’tx). 

18 Cf. Deut. 7:9. 

19 The sentences following ‘O faithful God’ are lacking in MS. M. We find 

in Sof., which in this case supports MSS. S and O, that it was the practice in 
Babylonia, after the Maftir had recited this Benediction so far, that the congrega¬ 
tion answered, while sitting: ‘Faithful art thou, O YHWH our God, and faithful 
are thy words: faithful, living and enduring thou shalt reign over us, constantly, 
for ever and ever' (]Okj o’jokji iJ , n'?K ,M ’ Kin nnx jdkj 

lyi o'?iy’? 13’^y ■p'jon v»on o”pi ’n, Sof. XIII, 9: cf. app.). The 
same response, but given while the congregation was standing, is reported to have 
been used in Palestine also (ibid.). After this response of the congregation, the 
Maftir proceeded to recite the rest of his Benediction, here following in SRA 
(Sof. XIII, 10). Cf. S. Baer, SA Y, p. 227. 

20 Cf. Ps. 111:7. 
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thy words shall return void 21 , for thou art a faithful God 22 . 
Blessed art thou, O YHWH 23 , who art faithful in all thy words. 

Have mercy upon Zion 2 *, for she is the home of our life, and 
speedily execute a good reward unto her that is grieved in spi¬ 
rit 23 , fevenl in our days. Blessed art thou, O YHWH, who makest 
Zion joyful through her children 26 . 

Make us joyful 27 , O YHWH our God, with Elijah the prophet, 


21 Cf. Isa. 55:11. 

22 This sentence is omitted in MS. M. It is found in Sof. XIII, 10. 

23 MS. O adds ‘the God’ 0*71), as does Sof. XIII, 10. 

24 In Sof. XIII, 11, this Benediction commences with ‘Comfort, O YHWH our 

God, Zion, thy city' (-p*y p’x u , *n'?K * on 3 ). 

25 Whilst it in the SRA MSS. bs spoken about ‘her that is grieved in spirit’ 
(wdj no i Sof. XIII, 11, says ‘her that is offended in spirit’ (®dj noi a yr, 
see however app. ad loc.: cf. B. Shab. 88 b). 

26 The conclusion ‘who makest Zion joyful through her children’ (nowa 
maua 7 v» x ) is found in MSS. S and O, as well as in Sof. XIII, 10, whilst MS. 
M gives the ending ‘who buildest Jerusalem’ (o^n’ mi a), which possibly 
is the original conclusion of this Benediction (see A. Buchler, in JQR [O.S.] 20, 
1907-08, p. 804). 

27 The Benediction commencing with ‘Make us joyful' O Jnaw) is found in the 
SRA MSS. S. and O in very similar textual forms; its text is first given in Sof. 
XIII, 12, in a somewhat longer version (see infra, n. 31). Certainly, this Bene¬ 
diction is a very ancient plea for the coming of Elijah the prophet, in its original 
form maybe ‘at least as old as the beginning of the Common Era’ (L. Finkel- 
stein, in JQR 16, 1925-26, p. 128), but I am not able to follow Dr. Finkelstein, 
in arguing that the mention of the restoration of the House of David must have 
been inserted later (ibid.; see H. L. Strack - P. Billerbeck, KNT, IV, pp. 764 ff., 
spec. pp. 784 ff.), nor in holding that the Benediction text in its present form 
makes no sense (op. cit., pp. 127 f.; see S. Baer, SAY, p. 227). More probable 
seems to me the opinion held by I. Elbogen, according to which the Benediction 
at an earlier time was joined to the Benediction for Zion just dealt with (see supra, 
n. 14). 

However, in the SRA MS. M we find quite a different version of this Bene¬ 
diction, which recalls the fifteenth Tefillah Benediction (cf. SRA, I, § XXXIX), 
although it concludes as the other MSS.; its text runs: ‘Speedily cause the Off¬ 
spring of David to flourish, and lift up his horn by thy salvation. Blessed art 
thou, O YHWH, the Shield of David’ (for the text, see my ed.). The ending of 
this Benediction is akin to the conclusion found in Sof. XIII, 12 (cf. infra, n. 32). 
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thy servant 28 , and with the kingdom of the house of David, thine 
anointed 2 **. Speedily shall he come and rejoice our heart. Let not 
a stranger sit upon his throne, nor let others inherit his glory 
any more; for I by I thy holy name didst thou swear unto him 30 , 
that his lamp should not be extinguished for ever 31 . Blessed art 
thou, O YHWH, the Shield of David 32 . 

For the Law, and for the IDivinel service, and for this day 
such and such etc. 

And lthe Maftir] closes: Blessed is he, who sanctifieth the Sabbath 33 . 


28 Cf. Mai. 4:5 f.: see H. L. Strack - P. Billerbeck, loc. cit. in n. 27 supra. 

29 Cf. II Sam. 7:8 ff. 

30 Cf. Ps. 132:11. 

31 Here Sof. XIII. 12, adds Jer. 23:6. 

32 This conclusion, testified to as a formula to be used after the Haftarah 

reading in B. Pes. 117 b (cf. supra, n. 14), is found in all the SRA MSS. (as to 
MS. M, see supra, n. 27). In So/. XIII, 12, we find another conclusion: 4 Blessed 
art thou, O YHWH. who causest the horn of salvation to flourish for thy people 
Israel' toy'? jnp n^oxo nntt in:; see app. ad loc.). 

Sec also S. Baer, SA V. p. 227. 

33 We have seen (supra, n. 14) that two dicta, preserved in B.Shab. 24 a. speak 
about a special mention of the Sabbath or Festival day in connexion with the 
reading of the Haftarali. According to all the SRA MSS. this is the theme of the 
fourth and last Benediction to follow the Haftarah. The textual situation of this 
Benediction is. however, very complicated, since the MSS. S and O (supported 
by Sof. XIII, 13) record a version, commencing with ‘For the Law, and for the 
[Divine] service’ (muyn Syi minn *?y), whereas MS. M gives a version, 
which is identical with the intermediate Benediction of the Sabbath Afternoon 
Tefillah (cf. infra, § XXXIV), beginning ‘Grant us rest’ ( nan; see my ed.). 
Thus, according to MS. O, the full text of this Benediction runs: ‘For the Law, 
and for the [Divine] service, and for the Prophets, and for this day of rest which 
thou hast given unto us, O YHWH our God, for holiness, and for rest, for 
honour and for glory, for all this, O YHWH our God, we give thanks unto thee, 
and we bless thy name. Blessed be thy name by the mouth of all living, con¬ 
tinually, for ever and ever. Blessed art thou, O YHWH, who sanctifiest the Sab¬ 
bath’ (for the text, see my ed.). Obviously, a similar version is implied also in 
the abbreviated text given in MS. S, and the version of Sof. XIII, 13, is in main 
rather close, except for the latter part of the Benediction (see also app. ad loc.). 
The SRA MS. M, on the other hand, gives the following text, preceded by a 
short introduction: ‘And [the Maftir] is bound to make mention corresponding 
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And lonl every day (which isl painful to him, le.g.I on the Ninth of Ab 
and on every public Fast in the Afternoon Prayer, [the Maftir 1 should 
recite lonlyl three Benedictions 34 . 


to the needs of every [special] day, whether it is a Sabbath or a New [Moon] or 
a Festival. And on a Sabbath he should make mention [as follows]: “Give us 
rest, for thou art our Father; and speedily reign over us, for thou art our King. 
Blessed art thou, O YHWH, who sanctifiest the Sabbath” ’ (for the text, see 
my ed.). 

Evidently in contradiction to B. Shab. 24 a, the S/?/4 MSS. M and O prescribe 
a change of the concluding formula for New Moons and Festivals (similar rules 
are recorded also in Sof . XIII, 13 f.): ‘And when there comes a New Moon 
[falling on a Sabbath], [the Maftir ] should make mention [in the concluding for¬ 
mula, by saying] “who sanctifiest the Sabbath and Israel and the New Moons”; 
and on a Festival [falling on a Sabbath, by saying] “who sanctifiest Israei and 
the Festivals”; and in the same way on a New Year’s day and on the Day of 
Atonement, corresponding to them. Then they should return [the Scroll of] the 
Law to its place’ (for the text, which is almost identical in the two MSS., see my 
ed.). Cf. supra, § V, n. 5. 

34 It is only in the SRA MS. S that we find recorded the practice to omit 
the fourth Benediction after the Haftarah on days of particularly tragic character. 
Obviously, it was felt too hard to speak about any of these days, viz the dark 
Ninth of Ab (cf. supra, § XXVI, n. 19; see further SRA. II, §§ XCVIII-CIV) 
and the sorrow-filled public Fast days (cf. supra, § XXVI, n. 19; see further SRA, 
II, XLIX-LX), as a day ‘for honour and for glory’ (see supra, n. 33). As for the 
Ninth of Ab, such a practice is prescribed in a rcsponsum by Rab Natronai 
Gaon (cf. supra, § III, n. 6), preserved in SRA, II, § C, the text of which runs: 
‘And thus said Rab Natronai b. Hilai, the president of the academy; On the 
Ninth of Ab only three should read [from the Law], and the one who is to 
read the Prophetic lesson reads the third [portion of the lesson from the Law], 
in the same way as they do in the Afternoon Prayer of the Day of Atone¬ 
ment, when the one who reads the third [portion] reads the Prophetic lesson 
[also]. And the one that reads the Prophetic lesson on the Ninth of Ab is 
bound to recite a Benediction before it [scil. the Haftarah] and after it, only that 
he should recite one Benediction first and at the end [of the reading no more 
than] three Benedictions: “righteous through all generations”, and “Have mercy 
upon Zion”, and “the Offspring of David” [MS. S has “the Shield of David”]. 
And the fourth Benediction is not to be recited’ (T3 ikjiibj m tok ’dhi 
“ nosom tw'pv k^k jmp j’K 2*2 nyrcnn wki ’K^’n 

,0’tisdh oi* nnaon o’wiyw "ins pw’bwn np’ Kin K’aaa 

*pnx nKa nywna T’osoni .K>a:a t»ddo Kin xnp® ’o® 

yiao ticPi nnK -pao n^’nna k’jk .n’-mK^i n’JD 1 ? 'pa'? 
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7’k n’y’a-n .in nos nKi *?y on*n ,nnnn *733 p’ix 

TTao ; text according to Sfl/4 Goldschmidl ; c f supra, and spec. nn. 17, 24, 27 and 
33). A similar practice as to the Fast days does not seem to be recorded in SRA; 
it only says that a Prophetic lesson should be read in the Afternoon Prayer of a 
public Fast (SRA, II, § VII; only in MS. O). As for the Afternoon Prayer of 
the Day of Atonement, see MV, p. 394; cf. I. Elbogen, JG, p. 182. 
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THE ADDITIONAL PRAYER FOR THE SABBATH 


XXXIII. And in the Additional Prayer 1 (every individual of the con¬ 
gregation] recites Ithe Benedictionsl ‘the Shield’ and ‘who revives! Ithe 


XXXIII. 1 Between the Morning Prayer and the Afternoon Prayer, an ‘Additio¬ 
nal Prayer’ ( t ]oion n*?an: cf. M.Ta'an. IV, 1) should take place,as laid down in 
SRA, on the Sabbath, on New Moons (SRA. II, § XLVII), at Passover (ibid.. 
§ LXXXIX), at the Feast of Weeks (ibid., § XCVII), at the New Year (ibid., 
§ CXIII), on the Day of Atonement (ibid., § CXXVI), and at the Feast of Booths 
(ibid., § CXLII). According to B. Ber. 26 b, the Additional Prayer was instituted 
to correspond with the ‘additional sacrifice’ (*1010 7 a ip ; cf. M. Ta ( an. IV, 4; 
B. R.H. 31 a), which was to be brought on these days (cf. Num. 28, 29), after the 
regular morning offering (cf. B. Yom. 33 a). The Tannaitic sources indicate that 
an Additional Prayer was recited already at the time of the Second Temple (see 
T. Ber. Ill, 3, 10 f.: Suk. IV, 5: cf. also A. Z. Idelsohn, JL, pp. xvi f.); and al¬ 
though inspired by the Temple Service, the Additional Prayer may possibly have 
developed independently, particularly connected with the members of the local 
community (M. Ber. IV, 7: Y. Ber. IV, 6 ff. [8 c]; see I. Elbogcn, JG, p. 115: it 
is to be noted, that the meaning of the term v» y inn, used in these sources, is 
uncertain: see P. Chertoff, in JQR 34, 1943-44, pp. 87 ff.; S. B. Hocnig, in JQR 
48, 1957-58, pp. 123 ff.: see also K. Hruby, Die Synagogc. 1971, pp. 16 f.). How¬ 
ever, in later sources (e.g. B. Ber. 30 b) we find that a similar importance, as 
for instance to the Morning Prayer, is attached to the Additional Prayer, thus 
making it compulsory for the individual. 

The order for the Additional Prayer of the Sabbath is, according to SRA, made 
up of the three first and the three concluding Benedictions of the ordinary 7Y- 
fillah, with a special ‘Sanctification of the [Sabbath] day’ (oi’n nviip) as an 
intermediate Benediction, having Num. 28:9 f. as its nucleus and commencing 
with ‘Thou didst institute the Sabbath’ (nnrc njpn: see infra, n. 3). This Addi¬ 
tional Sabbath Tefillah is, of course, first recited by the congregation ‘in a low 
voice’ (cf. supra, § VI, n. 1), and thereafter repeated by the agent of the con¬ 
gregation (cf. supra. § III, n. 1; § VI), whose recital also includes the special Ke- 
dushshah for the Additional Prayer (see infra, n. 20). The short Prayer is con¬ 
cluded by ‘full Kaddisb' (cf. supra. § VI, n. 16). 
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dead!’ and ‘the holy God’ 2 3 . 

Thou didst institute the Sabbath**, and thou didst in favour accept 
its offerings; thou didst command its special obligations together 
with the orders of its drink offerings 4 5 6 . They that find delight in 
it shall inherit glory for ever r »; they that taste it are worthy of 
life**; and they too that love its words have chosen greatness 7 8 . 
Even from Sinai they were commanded concerning it**; thou hast 
also commanded us, O YHWH our God, to bring thereo n the 
additional offering of the Sabbath in due form 9 . 


2 These are the first Benedictions of the ordinary Tcfillali (sec supra. § V, 
nn. 2-4), here named according to the conclusion of each Benediction respectively. 

3 The intermediate Benediction of the Additional Sabbath Tcfillali is. accord¬ 
ing lo SR A, introduced by the section ‘Thou didst institute the Sabbath’ 
( naw mpn : cf. Isa. 40:12), which recalls the commandments, particularly con¬ 
cerning the offerings, which were given on Mount Sinai (cf. L. J. Liebreich, in 
IIUCA 32, 1961, pp. 234 f); this section, having a reversed alphabetic acrostic 
(cf. S. W. Baron, SRH. VII, pp. 257), is found also with Saadia (SRS, p. 112) 
and used in the Ashkenazic, Persian, Roman, Italian and French (MV, p. 99) 
rituals (cf. A. Z. Idelsohn, JL. p. 143). However, Ahudarliani (p. 174) referring 
to the introduction prescribed by SR A, reports that in Spain another paragraph 
was used, viz ‘Thou didst command Moses on Mount Sinai’ (nn’ix nwo 1 ? 

■» j’o in ^y), testified to also by Rambam (cf. S. Baer, SAY, p. 238 f.: I. Da¬ 
vidson, ThMHP, III, p. 528 and p. 54; I. Elbogen, JG, pp. 116 f.: A. Z. Idelsohn, 
JL, loc. cit). The next section, beginning ‘May it be thy will’ (t ’ a d^o 11 si ’ m; 
cf. Y. Ber. IV, 6 ff. [8 c]) is found, although with textual differences, in SRS (p. 
112) and in all the rites. This leads up to a recital of Num. 28:9 f., which in turn 
is followed by two sections: first ‘Let them rejoice' (mow 1 ), which completes the 
text of the corresponding section in the Sabbath Morning Service, as found in 
the SR A MSS. M and O (see supra, § XXII, n. 51), and, finally, the paragraph 
‘Our God and God of our fathers’ (l 2 ’nun mVtti mbit), coinciding with 
the parallel Morning Tcfillali formula (see supra, § XXII; cf. V, n. 5). 

4 Cf. Lev. 1-7, particularly 7:37 f.; see also M. Zeb. XIV. 

5 Cf. B. Shab. 118 a-b. 

6 Cf. Am. 5:4; Ps. 34:9; 69;33; see also the passages in M. Ab. VI; Tam. I; 
B. Ber. 2 b; 64 a; Ta'an. 30 b: Men. 43 b, advanced by S. Baer, in SAY, p. 239. 

7 Ps. 119:127. 

8 Cf. Lev. 7:38. 

9 Cf. Num. 28:9 f. It is noteworthy that instead of the version ‘to bring 

thereon the additional offering of the Sabbath in due form’ ( na 
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May it be thy will, O YHWH our God and God of our fathers, 
to lead us up in joy 10 to our land, and to plant us within our 
borders 11 ; and there will we prepare before thee the offerings 
to which we are obliged: continual offerings according to their 
order, and additional offerings according to their rule 1 -. The 
additional offering of this day of rest we will prepare and offer 
up before thee in love 13 , according to the command of thy will, 
as thou hast written for us in thy Law through the hand of 
Moses thy servant, by the mouth of thy glory 14 , as it is said: 
And on the Sabbath day two he-lambs of the first year without 
blemish, and two tenth parts (of an ephahl of fine flour for a 
meat offering, mingled with oil, and the drink offering thereof: 
Ithis isl the burnt offering of every Sabbath, beside the continual 
burnt offering, and the drink offering thereof lr ». 

Let them rejoice in thy kingdom that keep the Sabbath landl 
call if a delight; the people that sanctify the seventh Idayl, levcn! 
all of them shall be satisfied and delighted. And thou didst find 
pleasure in the seventh Idayl, and thou didst sanctify it; thou 
didst call it the Imostl desirable of days 111 . 


’ikid now *ioio ), found in MS. S, MS. O says ‘to bring additional offerings, 
according to the laws concerning them, and drink offerings, in due form’ 
(’iK-o o’ooji jnoVno J’doio 70-ip 0’npn 1 ?): MS. M runs as MS. S. 
only that the word 7 0ip (‘offering') is lacking. 

10 The wordnnowo(‘in joy') is not found in MS. M: it is also lacking in the 
versions of SRS (p. 112) and of Ahudarham (p. 174), whereas Rarnbam has it 
(cf. S. Baer, SA Y, p. 239). 

11 Cf. Ps. 80:9 ff. 

12 This section is closely related with the formula found in Y. Bcr. IV, 8 (8 c), 

running: ‘And we will prepare before thee continual offerings and the additional 
offering to which we are obliged’ (o i ’ ’i’on i 3’mo in nK r wyji 

*loio 70*1 pi; cf. I. Elbogen, JG, p. 116). 

13 The word nonKO (‘in love') is lacking in MS. O. 

14 Cf. Ex. 34:1, 27: Deut. 10:1 ff. The expression ‘by the mouth of thy glory' 
(in:: ’dd) is not found in MS. M. 

15 Num. 28:9 f. (for textual variants between the SR A MSS., sec my cd.). 

16 Cf. Gen. 2:3: Isa. 58:13. Cf. also related clauses in the intermediate Bene¬ 
diction of the Sabbath Morning Tefillali (supra, § XXI1), and particularly the 
addition found in MSS. M and O (ibid., n. 51: sec also n. 53). 
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Our God and God of our fathers, accept our rest, and sanctify 
us by thy commandments, and grant our portion in thy Law; and 
satisfy us with thy goodness, and gladden our heart with thy 
salvation, and purify our heart to serve thee in truth; and let 
us inherit in love and in favour thy holy Sabbath; and may all 
Israel who love thy name rejoice in thee. Blessed art thou, O 
YHWH, who sanctifiest the Sabbath 17 . 

IThen follows the Benedictionsl ‘Accept’, and ‘We give thanks’ and 
‘Grant peace’ 18 . And the agent of the congregation goes down before 
the chest, and recites [the Benedictionsl ‘the Shield’ and ‘who revivest 
Ithe dead!’ * 1 9 and ‘the holy God’. But before ‘the holy God’ 20 , he shoul d 
recit e: 


17 This section coincides with the corresponding paragraph of the same Bene¬ 
diction in the Evening Prayer, Morning Prayer and Afternoon Prayer of the 
Sabbath (for comments, see supra, § V, n. 5; for minor textual differences between 
the SRA MSS., see my ed.). 

18 These are the three last Benedictions of the ordinary Tefillah (for com¬ 
ments, see supra, § V, nn. 6-8), here referred to as the introduction of each Be¬ 
nediction respectively. 

19 The additional Sabbath Tefillah, once recited by the congregation in a low 
voice, is repealed by the agent of the congregation (see supra, n. 1), standing 
before the chest (see supra, § VI. n. 3); his recital begins with the two first Bene¬ 
dictions of the ordinary Tefillah (see supra, § V, nn. 2 f.), here named as the 
conclusion of each Benediction. 

20 In the third Benediction of the Tefillah (see supra. § V, n. 4), when repeated 
by the agent of the congregation (cf. supra, n. 1), a recital of the Keclushshah 
is inserted (SRA, 1, §§ LVI, LXXXV; II, §§ XXIII, XXXIV), according to SRA 
always introduced by the section ‘They give a crown unto thee’ (*iV urn *ino); 
this reflects ‘the practice of the two academies’ (mo’®’ ’ nrc an jo ), as 
reported in a responsum by Rab Natronai (SRA, I, § LVI I; cf. supra, § XXIII, 
n. 2). In this responsum, as well as in a related one by Rab Sar Shalom (SRA, 

I, § LVII), it is remarked that a recital of the Shema 1 (see supra, § III, n. 9) 
was to be included in the Keclushshah in the Additional Prayer on Sabbaths, 
Festivals and the Day of Atonement, and in the Ne ( ilali (see JE, IX, pp. 214 ff.; 
EJ. XII, cols. 943 f.), in accordance with the practice of the two academies, in 
fact, even ‘of the whole of Babylonia' (nVo Vaao, Rab Sar Shalom); this 
means the whole section, beginning with the poetic link ‘His glory filleth the 
universe’ (□’ny tt^o mao), connecting the Trishagion with Ezek. 3:12, fol¬ 
lowed by‘From his place’ (inipon; for the week-day version of the Keclushshah, 
see SRA. I, § LVI), and concluding with the responsory taken from Num. 15:41 
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They give a crown unto thee, the multitudes on high together 
with the gatherings below etc. 21 . 

Holy , holy, holy 22 

His glory filleth the universe; and his ministering angels ask 
those that are over against them: Where is the place of his 
glory23? 

And one recites: 

Blessed is the glory of YHWH from his place 24 . 

From his place may he look in compassion unto his people 
who proclaim the unity of his name, evening and morning, (andl 
every day constantly 2 ^; and twice they say in love 2( >: 


(see also infra, n. 30). From Rab Sar Shalom’s responsum we see that this in¬ 
sertion of the Shema c , once ordained to be recited in every Tefillali . since a 
religious persecution by ‘the haters of Israel’ ('?khi?’» on’Kiiv; cf. a 
Genizah fragment published by L. Ginzberg, in Geonica, II, pp. 50 ff.: see also 
ibid., pp. 48 f.; J. Mann, in HUCA 4, 1927, pp. 252 ff.) had made the ordinary 
recital of the Shema* impossible, was wholly removed from the Tefillah, as soon 
as the decree against it was abolished, with the exception for the aforementioned 
Additional Prayers, where the Shema* was preserved, ‘in order that the miracle 
[of the abolished decree] should be made known to [coming] generations’ ( 
nnn> oan oonDn’w , Rab Sar Shalom; cf. S/?/4 Hede s ard , Comm., pp. 116 f.). 
See further, particularly for a comparison between the 5R/1 Kedushshah and that of 
other rites, S. Baer, SAY, pp. 236 f.; I. Elbogen, JG, pp. 61 ff.: B. Italiener, in 
HUCA 26, 1955, pp. 413 ff.: for further references, see supra, § XXII, n. 38. 

21 The full text of this hymnic Kedushshah introduction is recorded in SR A, 
I, § LVI; for comments, see supra, § XXIII, n. 2. 

22 Isa. 6:3. See supra, § XXII, n. 38. 

23 This poetic section, connecting the recital of Isa. 6:3 with that of Ezek. 3:12, 
is found only in the Kedushshah of the Additional Prayers in SRA (see supra, 
n. 20): it is preserved in all the different rites, and by Rambam prescribed for 
week-days also (see I. Elbogen, JG, p. 65); nothing is known as to its origins. 

24 Ezek. 3:12. 

25 This section, which combines Ezek. 3:12 with Deut. 6:4, is explicitly found 
only in MS. S (see my ed.); it is akin to the version preserved in the Sephardic 
ritual, and also related with those found in the Italian and Ashkenazic rites. 

26 Whilst MS. S has ‘and twice they say in love' (nanKa o^aya r im; cf. 
SRS, p. 121), MS. M has only ‘twice they say' ('oik o’ayD) and MS. O reads 
‘twice in love: and they say’ (□’noun nanaa '’ays), the latter possibly a 
scribal error. Cf. the explicit mention of o’aya (‘twice’) in the responsa by Rab 
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Hear, O Israel; YHWH our God, YHWH is One 27 . 

He is One, our God; he is our Father; he is our King, and he 
is our Saviour; he will redeem us and let us hear through his 
compassion, a second time, in the presence of all living [his pro¬ 
mise! 28 : to be your God 29. 

And they answer, and he I scil. the agent of the congregationl with 
them: 

I am YHWH your God 30. 

And in thy holy word it is written, saying 31 : 

YHWH shall reign for ever; thy God , O Zion, unto all genera¬ 
tions. Praise ye YHWH 32 . 

And (the agent of the congregationl recites [the Benedictionsl ‘Thou 
didst institute the Sabbath’ etc., ‘Accept’, ‘We give thanks’ and the 
Benediction of the Priests and ‘Grant peace’ 33 ; and he recites Kaddish, 


Natronai and Rab Sar Shalom, as preserved in I, § LVII. From a Genizah 

fragment (L. Ginzberg, Geonica, II, p. 52) we know that this particular insertion 
of o’aya was objected to in Geonic times. 

27 Deut 6:4. Sec supra. § III, n. 9. 

28 This insertion of poetic character, taking up the last word of the Shema* 
as ‘Stichwort’, is explicitly mentioned only in MS. S; parallels to this insertion, 
which obviously is rather late (see I. Elbogen, JG, p. 65), are found in the Ashke¬ 
nazic, Italian and Sephardic rites. Cf. Ex. 6 : 6 . 

29 Num. 15:41, i.e. the last verse belonging to the recital of Shema* (see 
supra. § III, n. 9). See further infra, n. 30. 

30 Ex. 6:7: Num. 15:41 (cf. supra, n. 29). Only in MS. S the recital of this 
passage and the foregoing one is clearly said to be performed as a responsory. 
MSS. M and O only state that ‘there are some who add’ (MS. M says 'oik i, 
whereas MS. O has 7 ?d*oi& ’ i ) these passages; but, as may be inferred from 
Rab Natronai's responsum quoted above (n. 20), these remarks, in one form or 
another, hardly belonged to the original SR A; on the contrary, Rab Natronai 
informs us that it was the ‘practice’ (ima) in the academies of Sura and 
Pumbedita to recite 'to be your God’ in the Additional Prayer. 

31 This short introduction to the recital of Ps. 146:10 corresponds to ’From 
thy place shine forth, O our King’ (y^sin laaVa laipaa) in the ordinary 
Kedushshah within the frame of the Tefillah (SRA, I, § LVI). Cf. I. Elbogen, 
JG, p. 66 . 

32 Ps. 146:10. 

33 After the Kedushshah (see supra, n. 20), the agent of the congregation con- 
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Isayingl ‘Magnified’, as far as ‘high above’; [then followsl ‘Mayest Ihou 
accept’, ‘May there be’ [and] ‘He who maketh peace’ 34 . Then [the mem¬ 
bers of the congregation! depart to their houses. 


tinues his repetition of the Tefillah, by saying the special intermediate Benedic¬ 
tion (see supra, spec. n. 3), followed by the three concluding Benedictions of the 
ordinary Tefillah (see supra , § V, nn. 6-8). Immediately before the last Benedic¬ 
tion, the Benediction of the Priests is pronounced, as prescribed in SRA, I, §§ 
LXI-LXIV. 

34 The Additional Prayer is concluded by ‘full Kaddish' (see supra, § VI, n. 
16). Cf. particularly SRA, I, § LXV. 
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THE AFTERNOON PRAYER FOR THE SABBATH 


XXXIV. And in the Afternoon Prayer * 1 the agent of the congregati on 


XXXIV. 1 The Order for the Afternoon Prayer on week-days is given in SRA. 

I, §§ LXXXiV-LXXXIX. That Service begins with Ps. 84:5 etc. and ‘half 
Koddish’, whereafter the Tefillah is recited by the congregation in a low voice, 
and then repeated by the agent of the congregation (cf. supra, § III, n. 1), with 
the inclusion of the Kedushshali; and after the Tahanunim have been said, the 
Service is concluded by ‘full Kaddisli' (for comments, see S/?/l Hcdcgird , Comm., 
pp. 157 ff.). 

As regards the Sabbath Afternoon Prayer, the well-known Palestinian Tanna 
R. Jose b. Halafta reports that in the time of the Temple the ‘Song of Moses' 
(Ex. 15:1-18), divided in two parts, and the ‘Song of the Well’ (Num. 21:17 f.) 
were recited in a cyclus of three weeks (B. R.H. 31 a). In early sources the 
Sabbath Afternoon Service is further said to have been devoted to discourses 
(see I. Elbogen, JG, p. 532), a practice later preserved in the custom of reading 
from the Mishnaic treatise Abot, as we also find it in SR A (see the responsum 
by Rab Sar Shalom in § XXXV infra). To judge from a dictum, in B. Shab. 24 a 
claiming the authority of Rab (BA 2-3), it also seems that a Prophetic lesson, but 
probably not a Haftarah proper (see L. Ginzberg, Geonica, II, pp. 298 f.), was 
recited in the Sabbath Afternoon Prayer in Amoraic times; and although this 
statement was later subject to various explanations, and even to doubts (see I. El¬ 
bogen, JG. pp. 182 f.), it is supported by the presence of the Kedushshali de- 
Sidra in the Afternoon Service (cf. L. Ginzberg, loc. cit.; see also infra, n. 3). 
Similarly, it is reported in B. Shab. 116 b that in the Babylonian city of Nehardea 
(see J. Neusner, HJB, V, Index, p. 438, s.v.) it was customary in Amoraic times 
to read a lesson from the Hagiographa in the Sabbath Afternoon Prayer. The 
aforementioned custom of reading a Prophetic lesson might have been in vogue 
also early in the Geonic period (see Rab Natronai’s responsum preserved in 
Hemdah Genuzah, No. XCV, and in L. Ginzberg, op. cit., p. 322, No. XXVI), 
but was abolished because of Sassanide persecutions. And in SRA the only rem¬ 
nant of a Prophetic reading of this kind is the recital of Kedushshali de-Sidra 
(see supra). 

Although differing considerably, the three SRA MSS. present a fairly unani- 
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begins fwithl ‘Happy are'%; and he recites the order of the Kedushshah 3; 
and he recites Kaddish, as far as ‘high above’ 4 . And they take out the 


mous view of the Order for the Sabbath Afternoon Prayer: After the introduc¬ 
tory Ps. 84:5 etc., the Kedushshah de-Sidra is recited, followed by ‘half Kaddish’ 
(the latter is explicitly mentioned only by MSS. S and O: hereafter MS. O also 
adds Ps. 69:14), after which a lesson from the Law is read (cf. J. Mann, in HUCA 
2, 1925, p. 317: MSS. M and O note that no Haflarah is to follow). The reading 
is followed by Kaddish (not mentioned in MS. M). Thereafter the congregation 
recites the Tefillah, with ‘Grant us rest’ (lab nan) as the intermediate Bene¬ 
diction (according to MSS. S and M), although the Benediction ‘Thou art one’ 

( *TnK nmt ) is noted as an alternative (whereas the latter is the only intermediate 
Benediction given in MS. O). Then the Tefillah is repeated by the agent of the 
congregation, with the inclusion of the Kedushshah. The Tefillah is followed by 
three Biblical verses, viz Ps. 119:142, Ps. 71:19 and Ps. 36:7 (the reversed order is 
found in MS. O; cf. Ahudarham, p. 179), recited ‘out of respect for Moses' (MS. 

S says nwa 'jw nua whereas MSS. M and O say 'yw nua mwn 

hwd): a ‘full Kaddish’ marks the end of this reading (only mentioned in MS. S). 
Between the Afternoon Prayer and the Evening Prayer the congregation is re¬ 
commended to study the Mishnaic treatise Abot (see infra, § XXXV, n. 6). Ac¬ 
cording to MS. S, the study of the treatise Abot is concluded by Kaddish, where 
also a special addition is recorded (see infra, § XXXV, n. 7). 

2 Ps. 84:5 (cf. B. Ber. 32 b; 1 Abrahams, CADP, p. 35), recited by the agent of 
the congregation (see supra, § III, n. 1), here serves as an introduction to the 
Kedushshah de-Sidra (cf. SR A, I, § LXV: see further infra, n. 3). 

3 Here the Kedushshah de-Sidra is indicated (MSS. M and O make explicit 
mention of j i ’s'? Kai , ‘ And a Redeemer shall come’), the full text of which 
is given in SR A, 1, § LXV. The Kedushshah de-Sidra, already mentioned in B. 
Sot. 49 a, seems to have ‘had its origin in the custom of reading from the Pro¬ 
phets after Tachanun of the daily morning service and before the Sabbath after¬ 
noon service. It was recited after the conclusion of these prophetic readings’ (L. J. 
Liebreich, in HUCA 21, 1948, p. 203; cf. MV, p. 26; Rashi ad B. Sot. 49 a; 
Shaare Teshubah Lciler , No. LV; Teshubot Mxu * tlz , No. XC; see further S. Baer, 
SAY, pp. 127 ff.; J. Mann, in HUCA 4, 1927, pp. 241 ff., spec. pp. 267 ff.; I. El- 
bogen, JG, p. 79; L. J. Liebreich, in op.cit., pp. 176 ff.; SRA Hcdegird Comm., pp. 
130 ff.; L. Ginzberg, Geonica, II, pp. 298 ff.). The habit of reading a Prophetic 
lesson in the Sabbath Afternoon Prayer is mentioned in B. Shab. 24 a (see supra, 
n. 1), and may have been practiced as late as in early Geonic times in Babylonia 
(cf. Hemdah Genuzah, No. XCV, and L. Ginzberg, op. cit., p. 322, No. XXVI), 
but it docs not seem to have been the custom in Babylonia as late as in the days 
of Rab Natronai Gaon (ibid.; cf. supra, § III, n. 6), and there is no trace of it in 
SRA, with the single exception of the Kedushshah de-Sidra. 

4 Only MSS. S and O explicitly mention this recital of ‘half Kaddish’ (see 
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Scroll of the Law; and three persons read in the beginning of the Pa- 
rashah of the week at the passage where (the reading! was finished with 
the Additional Prayer. Then one puts the Scroll of the Law back again 
in its place * 5 6 . And one recites Kaddish, as far as ‘high above’ 5 . And Ithe 
members of the congregationl stand up during the Tefillah of the After¬ 
noon Prayer. And one recites Ithe Benedictionsl ‘the Fathers’ and ‘Pow¬ 
er’ and ‘the Sanctification of the Name’ 7 . Then one recites: 

Grant us rest, O our Father, for thou art our King, and soon 
reign over us, for thou art our Creator; for thy great and holy 
name’s sake we will rest thereon according to the command of 
thy will; and let there be no trouble or grief or sigh on the day 
of our rest; and let our rest be a rest of love and free-will offer¬ 
ing, a rest of truth and faithfulness, a rest of pleasure and peace,' 
quietude and safety, a perfect rest wherein thou delightest. Let 
thy children perceive and know that this their rest is from thee, 
and by their rest may they sanctify thy name 8 . 


supra, § VI, n. 16): hereafter MS. O adds Ps. 69:14. 

5 At the reading from the Law (cf. supra. § XXIV, nn. 1 f.) in the Sabbath 
Afternoon Prayer three persons should read, in accordance with the Mishnah 
(Meg. IV, 1), cited above (§ XXVI: see ibid., nn. 1 ff.). The Parashah (cf. supra, 

§ XXIV, n. 2), the first part of which (viz not less than ten verses: cf. supra, 

§ XXVI) was to be read, was the one immediately following the section read in 
the Morning Service, i.e. before the Additional Prayer (MS. S), or, with other 
words, the Parashah to be fully recited in the Morning Prayer of the following 
Sabbath (MSS. M and O: cf. supra, § XXVII; ibid., n. 1). The order for the 
reading from the Pentateuch is, of course, the one laid down in the previous 
paragraphs of SR A. In MSS. M and O it is explicitly stated that no Haftarah is 
to follow, a statement in accordance with M. Meg. IV, 1, cited supra (§ XXVI). 

6 The Scripture reading is followed by Kaddish (not mentioned in MS. M), 
and in MS. S this is said to be the ‘half Kaddish' (see supra, § VI, n. 16; cf. 
SRA, I, § Cl). 

7 The congregation’s recital of the Tefillah, in a low voice (see supra, § VI, 
n. 1), commences with the first three Benedictions of the ordinary Tefillah (for 
comments, see supra, § V, nn. 2-4). 

8 As the intermediate Benediction of the Sabbath Afternoon Tefillah, the SRA 
MSS. S and M record a text, beginning with ‘Grant us rest’ (u> nan), but 
they also mention, as an alternative, the Benediction later prevailing, viz ‘Thou 
art One’ (*rm< nnx); MS. O, on the other hand, gives the latter as the only one. 
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Our God and God of our fathers, accept our rest etc. 9 . 

And there are people who are used to pray thus: 

Thou art One 19 , and thy name is One 11 ; and who is like thy 
people Israel, an unique nation on the earth? 1 2 A glory of great- 


In none of the MSS. is anything said, as to whether the Benediction here recom¬ 
mended is to be said also by the agent of the congregation in his repetition of 
the Tefillah (cf. infra, n. 21). The origin of the Benediction ‘Grant us rest’ is not 
known; it is found in SRS (p. 113; see also app.) and in the Turin Codex, entitled 
Seder Hibbur Berakot (published by A. I. Schechter in his Studies in the Jewish 
Liturgy, 1930, p. 114); in the latter source this Benediction is given only as the 
intermediate Benediction in the Sabbath Afternoon Tefillah repeated by the agent 
of the congregation (cf. J. Mann, in HUCA 2, 1925, pp. 316 f.; I. Elbogen, JG, 
p. 532); the editor’s statement that ‘this text is much older than im< ’ (A. I. 
Schechter, loc. cit.) can, however, hardly be regarded as other than an unwarrant¬ 
ed opinion. The text of ‘Grant us rest’ in the four sources mentioned differs in 
numerous details, but its general structure is mainly identical; its concluding sec¬ 
tion is closely related to that of ‘Thou art One’ (cf. infra, n. IS; for further 
comments, see S. Baer, SA Y, p. 262). 

9 This section, explicitly found only in MSS. S and O, coincides with the 
corresponding paragraph of the intermediate Benediction of the Tefillah in the 
Evening Prayer, Morning Prayer and Additional Prayer of the Sabbath (for 
comments, see supra, § V, n. 5; as to minor textual differences, see my ed.). 

10 The intermediate Benediction of the Sabbath Afternoon Tefillah that has 
become prevailing in all rituals, viz ‘Thou art One ’ (inn nns), is given in full in 
all the SRA MSS., although in MSS. S and M only as an alternative to ‘Grant 
us rest’ (i 3*7 nan; cf. supra, n. 8). Although differing in many respects, the three 
MSS. present a Benediction text, which is of a common structure. This Benedic¬ 
tion, stressing the Unity of God, the uniqueness of Israel, the patriarchs’ Sabbath 
observation, the revelation unto Moses, and the character of the Sabbath day, 
thus corresponds to the intermediate Benedictions of the Sabbath Evening Service, 
Morning Service and Additional Service (see supra, §§ V, XXII, XXXIII; cf. 
L. J. Liebreich, in HUCA 32, 1961, pp. 234 f.; several reasons for using these 
different formulas on the Sabbath have been advanced later; for examples, see 
S. Baer, SAY, p. 262; A. J. Heschel, The Sabbath, 1966, p. 55). It seems to be 
impossible to determine the date of the Benediction ‘Thou art Qne’; in its present 
form it probably derives from post-Amoraic times (cf. K. Kohler, in HUCA 1. 
1924, p.409). 

11 Cf. Deut. 6:4; Zech. 14:9; I Chron. 17:20; see further the studies mentioned 
supra in § III, n. 9. 

12 Cf. Deut. 26:16 ff.; I Chron. 17:21: Ex. R. XV, XXV, passim; B. Bcr. 6 a; 
Tosaf. ad B. Hag. 3 b s.v, ’oi . 
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ness and a crown of salvation 13 , levenl rest and holiness hast 
thou given unto thy people * 1 4. Abraham was glad, Isaac offered 
praise, Jacob and his sons rested therein 13 ; unto Moses thy serv¬ 
ant thou didst say on Sinai: My presence shall go Iwith theel, 
and / will give thee r<?s/ 16 ; a rest of love and free-will offering, 
a rest of truth and faithfulness, a rest of peace, quietude and 
safety, a perfect rest wherein thou delightest. Let thy children 
perceive and know that this their rest is from thee, and by their 
rest may they sanctify thy name 17 . 

Our God and God of our fathers, accept our rest etc. Blessed 
art thou, O YHWH, who sanctifiest the Sabbath 1 ®. 

(Then follows the Benedictionsl ‘Accept’ and ‘We give thanks’ and 
‘Grant [peace)’ 19 . 

And the agent of the congregation goes before the chest and offers 
praise linj the Tejillah . And he recites the order of the Kedushshah; and 
he closes the Tejillah 2 °. And after ‘Grant peace’ 21 he recites these 


13 Whilst the SRA MSS. S and O record the version ‘A glory of greatness and 

a crown of salvation’ (nyi®’ rnojn mKsn), as for instance in the 

Ashkenazic, Italian and Sephardic rituals, MS. M has ‘A crown of praise [and] 
a glory of salvation' ( nyi®’ mxsn n’pnn moy), as in SRS (p. 113), with 
Rambam and in the Yemenite rite, although the latter three have the conjunction 

i as well. 

14 Cf. Midr. Tchillim ad Ps. 92; P.R.E. XVIII. 

15 Cf. Gen. R. XI, 7 ff.; B. Yom. 28 b; see further Abudarham, pp. 178 f.; 
S. Baer, 5/4 Y, p. 262. 

16 Ex. 33:14 (see L. J. Liebreich, in HUCA 32, 1961, pp. 234 f., particularly 
p. 235, n. 44). This section dealing with Moses is lacking in MSS. M and O. 

17 Cf. Isa. 32:17; 56:1 ff.; 58:13 f.: Gen. R. X, 9. In MS. M this section is con¬ 
cluded with the word ‘faithfulness’ (hjiok), whereas the following sentences 
are lacking (as to minor deviations between the MSS. S and O, see my ed.). 

18 This section is the same as the corresponding paragraph of the intermediate 
Benediction of the Tefillah in the Evening Prayer, Morning Prayer and Additional 
Prayer of the Sabbath (for comments, see supra, § V, n. 5; for minor textual 
differences between the MSS., see my ed.). 

19 The congregation concludes its recital of the Tejillah by saying the three 
last Benedictions of the ordinary Tefillah (for comments, see supra, § V, nn. 6-8), 
here referred to as the introduction of each Benediction. 

20 When the agent of the congregation (see supra, § HI, n. 1) repeats the 
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three IBiblicall verses: 

Thy righteousness is an everlasting righteousness, and thy law is 
truth. Thy righteousness also, O God, is very high; thou who 
hast done great things, O God, who is like unto thee? Thy 
righteousness is like the mountains oj God, and thy judgements 
are a great deep; thou savest man and beast, O YHWH 2 ‘-. 

XXXV. And this is [done] out of respect for Moses our teacher over 
him be peace - who departed [from this world] at this time I scil. of the 
Afternoon Prayer] on the Sabbath 1 . Then one recites Kaddish, as far 


Tejillah, he inserts the Kedushshali in accordance with the practice of week-days, 
as recorded in SRA, I, § LVI (for comments, see SRA Hcdcg&rci Comm., pp. 113. ff. 
cf. supra, § XXIII, n. 2; as to textual differences between the MSS., see my ed.). 

21 This is the concluding Benediction of the Tefillah (see supra, § V, n. 8). 

22 When the agent of the congregation has finished his repetition of the Tcfil- 
lah, he recites three verses from the Book of Psalms, in commemoration of the 
death of Moses (see infra, § XXXV, and ibid., n. 1). According to MSS. S and 
M these verses are in order Ps. 119:142, Ps. 71:19 and Ps. 36:7, whereas MS. O 
gives these verses in the opposite order. As reported by Abudarhain (p. 179), the 
former was the order prevailing in most places in Spain, whilst the order accord¬ 
ing to the sequence of the Book of Psalms was maintained in the French and 
Provencal rites (cf. Manhig, HSh, § LXII, p. 52): curiously, he states that it is in 
the latter way ‘they are arranged in the [Prayer] Order of Rab Amram and of 
our teacher Saadia’(n’lyo nun may m noa o’Tiiod on, loc. cit.). 
As we have seen, this holds true only of the SRA MS. O (cf. however, L. Ginz- 
berg, Geonica, I, p. 139): as for SRS (p. 122), the order is Ps. 71:19, Ps. 36:7 and 
Ps. 119:142. 

XXXV. 1 This decision, according to which the recital of the three Biblical 
verses Ps. 119:142, Ps. 71:19 and Ps. 36:7 (see supra, § XXXIV, and ibid., n. 22) 
at the conclusion of the Sabbath Afternoon Prayer is performed ‘out of respect 
for Moses our teacher - over him be peace - who departed [from this world] at 
this time on the Sabbath’(nm to nos]© n"y non ns?o ’jdo 

n 3 wn nyrc; as to minor differences between the MSS., se my ed.), is obviously 
part of a responsum by Rab Sar Shalom, cited further below (see particularly n. 
3). Thus, a number of later testimonia make explicit reference to the name of 
Rab Sar Shalom, when referring to the actual decision, e.g. Lik.kute Pardes (p. 
10a); Manhig (HSh, § LXIII, p. 52); Or Zarua < (II, § LXXXIX); Toledot Adam 
wa-Hawwah (XII, 19, p. 82 a); Tosaf. ad B. Men. 30 a, s.v. 7 too . Anonymously, 
the statement is referred to also in e.g. MV (p. Ill); Pardes (p. 313); Rokeah 
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as ‘He who maketh peace’ 2 . 

And thus said Rab Sar Shalom Gaon^: On the Sabbath it is permitted 
to occupy oneself with the Talmud. And the practice of our teacher’s 
house in Babylonia is that, after the Afternoon Prayer on the Sabbath, 
they read Ithe treatisel Abot, also Ithe chapter onl the Acquisition of 


(§ LVl): Shibbole ha-Leket (§ CXXVI); SR (p. 259). In several of these sources 
(see also the SRA MS. S at the end of the present paragraph) the recital of the 
three Psalm verses, all of which contain a reference to the ‘righteousness’ ( pis) 
of God, is explained as a ‘submission to the righteousness of the Divine judge¬ 
ment' ( pnx ), prescribed for mourners (cf. e.g. M. Ber. IX, 2; B. ( A.Z. 

18 a; Yalk Shim., I, § CMXLII), in commemoration of the death of Moses. 
However, Rab Sar Shalom's explanation of the reason for the recital of the three 
Psalm verses did not at all become generally acknowledged, firstly because the 
death of Moses, according to another tradition, actually occurred on the Sabbath 
eve (see eg. Manhig, HSh, § LXIV, p. 52; Tosaf. ad B. Men. loc. cit.), secondly 
because such an expression of mourning might be inappropriate on the Sabbath, 
the day of delight (cf. e.g. Abudarham, p. 180). Of course the medieval autho¬ 
rities advanced a number of other reasons for saying the verses mentioned (for 
examples, see S. Baer, SAY, p. 265). But there is no need to turn away from the 
nucleus of Rab Sar Shalom's statement; on the contrary, the recital of the three 
Psalm verses, particularly dealing with the Divine righteousness, might be regard¬ 
ed as the Sabbath counterpart to the Tahanunim of the week-days (SRA, I, § 
LXV), thus forming a spiritual ‘submission to the righteousness of the Divine 
judgement’ (cf. S. Baer, loc. cit.). 

2 The Sabbath Afternoon Prayer is to be concluded by ‘full Kaddish' (only 
mentioned in MS. S; see supra, § VI, n. 16). 

3 The responsum by Rab Sar Shalom (MS. S says Rab Natronai, which might 
be correct, in so far as the latter might have cited his predecessor) quoted in this 
paragraph is the fourth of his twelve responsa preserved in SRA, and the third 
one found in the Order of Sabbath Prayer (see supra, § IV, n. 12; § XXV, n. 1). 
It is difficult to decide exactly what belongs to the responsum text and what was 
added at the compilation of the SRA. To judge from a comparison between SRA 
and the later testimonia (mentioned in n. 1 supra), particularly two things are 
stressed by the Gaon: 1) the recital of special Psalm verses at the conclusion of 
the Sabbath Afternoon Prayer is performed as a reminder of the death of Moses 
(see supra, n. 1); 2) the practice of studying the Mishnaic treatise Abot after the 
conclusion of the Sabbath Afternoon Service is likewise maintained with reference 
to Moses’ death (see infra, nn. 4 and 6). Whether the section based on B. Pes. 
105 b (see infra, n. 5) belongs to Rab Sar Shalom’s responsum, or not, is open 
to question (cf. however Shaare Teshubah Ltllc l No. CCXX). 
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the Law*. And further Israel is accustomed to make the Afternoon 
Prayer early on the Sabbath; and the Evening Prayer they make much 
later Ithan on week-daysl, as we read lin the Talmud]: It is a difference 
betwen ushering the day in and ushering the day out: as for ushering 
the day in, we make it as early as possible; landl as for ushering the day 
out, we make it as late as possible, so that it may not seem like a burden 
upon us 4 5 6 . And between Ithe Afternoon] Prayer and Ithe Eveningl Prayer 
one should sit in silence; Ibut] to occupy oneself everywhere with the Law 
is more recommendable. And this that they should not be engaged lin 
anything else] is [instituted], not because it is forbidden, but oiu of res¬ 
pect for Moses our teacher - over him be peace - who departed [from 
this world] to the house of his [new] world at this time [of the Sabbathl. 
Therefore they should recite Ithe treatise] Abot, in order to fulfil what 
our teachers said: When a Nasi dies, all the school houses are at 
leisure 5 . And after they have studied Ithe treatise] Abot, they recite 


4 In his responsum Rab Sar Shalom (see supra, § IV, n. 12; tcstinionia are 
found among those mentioned in n. 1 supra) reports that it was ‘the practice in 
our teacher’s house in Babylonia’ ('pnaiitf lj’m n’a amo: MSS. M and O 
lack ), i.e. obviously the old synagogue of Sura, once founded by Rab (see 
supra, § IV, n. 11), to read the Mishnaic treatise Abot (see further infra, n. 6), 
including the chapter (VI), on ‘the Acquisition of the Law' (min pap). Cf. 
Teshubot Musafia , No . vil. However, Rab Sar Shalom does not mention, whether 
this Sabbath study of Abot was limited to a certain period of the year, or if it 
really took place every Sabbath (cf. S. B. Hoenig, in JQR 48, 1957-58, p. 383): 
neither does he point out, whether the whole treatise was read on every occasion, 
or if only, say, one chapter at a time was read (cf. I. Elbogen, JG, p. 119). 

5 As previously (§ II) B. Pes. 105 b was advanced as the Talmudic basis for a 
particularly early Service on the Friday evening, here again it serves as an argu¬ 
ment for an extra late Service on the Sabbath evening (cf. Shaare Teshubah Leitcr , 
No. CCXX; see also infra, § XXXVII); when further the Sabbath Afternoon 
Prayer was placed at an earlier hour than on week-days, the congregation would 
have plenty of time for meditation and study between the Services (see further 
infra, n. 6). 

6 In a similar way as he motivates the recital of three selected Psalm verses in 
the Sabbath Afternoon Prayer as an act in commemoration of Moses’ death (see 
supra, n. 1), Rab Sar Shalom justifies the subsequent study of the Mishnaic 
treatise Abot (cf. supra, n. 4: as for lestimonia, see among those mentioned in 
n. 1 supra: see also SRS , pp. 122 f). The full text of the statement, here cited 
from B. M.K. 22 b. runs: ‘When a Nasi [cf. B. Hor. 13 b] dies, all the school 
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Kaddish: ‘Magnified and sanctified be his great name’. And there are 
those who add: 

.. lin the world! that is to be renewed, [where! he will revive 
the dead, and redeem the living, and rebuild the city of Jerusa¬ 
lem, and uproot idolatry from the earth, and restore the service 
of Heaven to its place. And may the Holy One, blessed is he, 
reign in your lifetime and in your days’ etc. 


houses are at leisure, and the people of the synagogue enter the synagogue’ 

( ma*? ro3D3 no j d n ’jm mviia ’na , now towa 

nos an): it' this practice refers to the death of any Nasi, it may, in a special 

sense, refer to the sacred memory of the death of Moses, the Nasi of Israel par 
preference (B. Kcl. 103 a-b), through whom Israel received the Written Law as 
well as the Oral Law (see e.g. J. Newman, Halachic Sources, 1969, pp. 1 ff.), as 
laid down especially in the chain of tradition found in the treatise Abot. It was 
therefore natural to include the treatise Abot in that synagogue Service which 
was held at the supposed lime for the death of Moses (cf. supra, n. 1; see, in 

particular, Pardes, in loc. cit.). Although the treatise Abot was probably incor¬ 

porated in the Mishnah about 300 C.E. (cf. A. Guttmann, in JQR 41, 1950-51, 
p. 1S8: for a general introduction, see L. Finkelstein’s Mabo, 1950; for early 
commentaries on Abot, see J. J. Cohen, in KS 40, 1964-65, pp. 104 ff.; 277 ff.; 
see also the more popular The Living Talmud, 1957 by J. Goldin, and Pirke 
Aboth, 1962, by R. T. Herford), it was hardly made part of the liturgy before 
Geonic times (A. Guttmann, op. cit., p. 191, although the author wrongly states 
that ‘the designation nus as certainly referring to the treatise is first found in 
Siddur R. Saadia Gaon and in Pardes', p. 192; in reality this designation is found 
in all the SRA MSS.). It is evident, and emphasized by A. Guttmann (op. cit., 
pp. 190 ff.), that there is a close resemblance between, on the one hand, the 
character of the historical account as to the transmission of a certain tradition, 
as well as of the chain of transmitters, generally advanced by Mohammedan 
scholars all round the Babylonian Jews in Geonic times (the and the 

jLl~1 respectively) and, on the other hand, that kind of verifications of the 
Jewish Oral Law, including a chain of its transmitters, laid down in the treatise 
Abot. But this obvious analogy gives no indication whatsoever as to the direction 
of influence (contra A. Guttmann, ibid.). It is not improbable, however, that the 
pressure from the minute traditions adduced in Islamic theology was one decisive 
factor in preparing the way for the inclusion of the study of Abot in the syna¬ 
gogue liturgy, an inclusion which, as we find here in SRA, was a reality in the 
time of Rab Sar Shalom Gaon. 

In the SRA MS. M we find, after the quotation from B. M.K. 22 b (see supra), 
a lengthy addition, containing the full text of the Mishnaic treatise Abot, in¬ 
cluding chapter VI (see supra, n. 4), followed by chapter I and part of chapter 
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And thus they are used to say after the ‘submission of the righteous¬ 
ness of the [Divinel judgement’ 7 . 


IV of Derek Ere* Zuta (in SRA Frumkm , n, p. 106, I. Elbogen, JG, p. 119 and 
SRA Goldschmidt^ note a( j / ()Ct ft j s wrongly stated chapters I and III; see my ed.). 
It is most improbable that these texts once belonged to the original SRA (cf. 
SRA Goldschmidt ibid.). Further, in none of the rituals known is there any trace 
of a study of Derek Erei Zuta in connexion with the Sabbath Afternoon Service 
(cf. I. Elbogen, ibid.). 

7 The whole of this addition, after the quotation from B. M.K. 22 b (see supra. 
n. 6 ), is only found in MS. S, and it is open to question if it is original in SRA 
(cf. SRA Goldschmidt ^ note a( j j oc ) The previous statements of a recital of selected 
Psalm verses and the treatise Abot in commemoration of Moses’ death (see in 
particular nn. I and 6 ) here issue in the remark that ‘there are those who add’ 
(l’s’oia® w’), when reciting the Kaddish after the study of Abot (cf. supra, 
§ VI, n. 16; § XI, n. 6 ), the special formula prescribed later in SRA for burials, 
after the 7 **Tn piu (‘submission to the righteousness of the Divine judgement'; 
§ CLVII; for comments, see references made in § VI, n. 16 supra, in particular 
D. de Sola Pool, The Kaddish. 1964*, pp. 115 ff.). 
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THE PRAYER FOR THE CONCLUSION 
OF THE SABBATH 


XXXVI. And linl the Prayer for the Conclusion of the Sabbath * 1 the 


XXXVI. I As concerning the origins of the synagogue Service on the Friday 
Evening (see supra, § I. n. 1), the information given in the oldest sources regard¬ 
ing the celebration of the Conclusion of the Sabbath is very scanty. We may, 
however, infer from M. Ta ( an. IV, 3, that there was no public Service on the 
Sabbath evening in the time of the Temple (cf. L. Herzfeld, Gcschiclue, II, 1857, 
p. 209); further, it is reasonable to argue that the incorporation of the Saturday 
Evening Tcfillah in the synagogue liturgy followed an order similar to that of the 
Friday Evening Tcfillah (see supra, § I, n. 1). 

The particular Habdalah Benedictions, marking the ‘distinction’ (nbtnn) 
between the outgoing Sabbath (or Festival day) and the ordinary week-day, are 
in B. Ber. 33 a traced back to the Men of the Great Synagogue. And although 
the early authorities differ in opinion, as to the original character of the Hab- 
dalall, i.e. whether it was instituted as a special mention of ‘distinction’ to be 
inserted in the Evening Tcfillah, or prescribed to be recited over a cup of wine, or 
was given for both occasions (see e.g. Y. Ber. V, 2 (9 b]; B. Ber. 33 a), ‘there 
can be no doubt that the practice of reciting the Habdalah over a cup of wine 
was the original practice and older than the one of mentioning it in the prayer’ 
(J. Z. Lauterbach, in HUCA 15, 1940, p. 377, n. 21). Thus, like the Kiddush 
(see supra, § I, n. 1), the Habdalah seems to have been exclusively a home rite 
from the first, connected with the last Sabbath meal, as also the preserved Bene¬ 
dictions over the wine, the divers kind of spices, the lights of the fire and the 
‘distinction’ indicate (infra, § XXXVIII; J. Z. Lauterbach, op. cit„ pp. 367 ff.; 

I. Elbogen, JG, p. 122); of course, this celebration of the outgoing Sabbath in 
connexion with a meal could take place within minor pious communities 
(nnnn ; see B. Pes. 103 a; cf. I. Elbogen, in Festschrift... 1. Lcwy, 1911, pp. 
183 ff.; ibid., in JG, pp. 120 ff.; cf., however, also J. Mann, in JR 4, 1913-14, 
p. 518, n. 3). Obviously, not later than in Tannaitic times a Habdalah was inserted 
in the Sabbath Evening Tcfillah also, perhaps as a counterpart to the particular 
‘Sanctification of the [Sabbath] day’ (cn*n n®np) in every Tcfillah of the 
Sabbath day (see e.g. M. Ber. V, 2; Y. Ber. V, 2 (9 b]; cf. I. Elbogen, in Fest¬ 
schrift... /. Lcwy, pp. 184, see further infra, n. 9). Thus a two-fold recital of 
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agent of the congregation * 2 stands up and begins thus: 'And he being 
merciful , forgiveth * etc. 3 . And he says: ‘Bless ye’; and the congregation 
answers: ‘Blessed is YHWH who is to be blessed’ 4 . And in (the Bene- 
dictionl ‘Blessed is YHWH who is to be blessed’ a man ought to tarry 
in the ushering out of the Sabbath, in order to be delivered from the 
obligation of this Sabbath 5 . And one establishes the order of the recital 
of Shema c by [sayingl two IBenedictionsl before it and two after it and 
the [Biblical] verses of praise unto the Holy One, blessed is he, and of 


Hahdalah was made compulsory: once within the frame of the Tefillah (cf. B. 

Ber. 33 a), and once over the cup of wine (cf. B. Pes. 113 a; Sheb. 18 b: P.R.E. 

XX). Probably due to the lack of wine in Babylonia (see I. Elbogen, in Fest¬ 
schrift ... /. Lcwy, pp. 181 f.), the Hahdalah over the cup of wine, as was the 
Kiddush ceremony (see supra, § IX, n. 1), was later incorporated in the public 
Service, in order to exempt those who were unable to obtain the necessary wine 

(see B. Ta'an 24 a: cf. I. Elbogen, JG, pp. 120 ff.). On the history, development 
and Benedictions of the Hahdalah, see, apart from the studies mentioned above, 

S. Baer, SAY, pp. 311 ff.: JE, VI, pp. 118 ff.; N. Wiedcr, in JSS 4, 1953, pp. 30 
ff.; E. Fleischer, in Tarbiz 36, 1966-67, pp. 342 ff.; EJ, VII, cols. 1481 ff., where 
further references are found. 

The order of the Prayer for the Conclusion of the Sabbath, as laid down in 
SR A, mainly coincides with that for week-days (SR A, I, §§ XC-XCII). Thus the 
Service is introduced by Ps. 78:38 and 22:10, followed by ‘Bless ye' ( isna) etc., 
and the Shema ( with its Benedictions: the subsequent Tefillah is also that for 
week-days, only that the special Hahdalah (sec supra) is inserted in the fourth 
Benediction; after the Tefillah an extra responsory on Ps. 90:17, followed by the 
whole of Ps. 92 with a repeated concluding verse, is added, as is Kedushsliah 
de-Sidra (beginning with Ps. 22:4), all of which are additions explicitly made ‘so 
as to prolong the delay for the wicked to return to GehinnonV ( v'iNn'? 
ojrv»a'? min’? o’»ys?'i , 7 mjD, infra, § XXXVIII); the Service is concluded 
by Kaddish. After the treatment of the Evening Service proper (§§ XXXVI f ), 
the following paragraphs (XXXV1II-XLIII) are devoted to the recital of Hah¬ 
dalah over the cup of wine (see supra), its Benedictions, its obligatory character, 
and the divers customs related to it. 

2 See supra, § III, n. I. 

3 Like the week-day Evening Prayer (SRA, I, § XCI), the Service for the Con¬ 
clusion of the Sabbath is introduced by Ps. 78:38 and 20:10 (for comments, see 
SRA Hcdcgird Comm., p. 163). 

4 As to this responsory (cf. M. Ber. VII, 3), marking the beginning of the cen¬ 
tral part of the Service, see supra, § III, n. 3 (cf. SRA, I, § XCI). Cf. MV, p. 114. 

5 Cf. supra. §§ II and XXXV; infra, § XXXVII: Halakot Gedolot, I, p. 507. 
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protection, and the Benediction after thcm ( >. 

And thus said Rab Natronai Gaon 6 7 : If [a manl in the Habdalah of 
the Conclusion of the Sabbath mentions the separation of Israel from 
Egypt, for example Iby sayingl, ‘My Friend separated me from the 
uncleanness of Pathros’, which is not the Habdalah Idealing with the 
separation! of the Sabbath from a week-day, this is an option with him. 
But it is not the practice to recite Ithe versionl ‘True and trustworthy 
is all this, the work of thy right hand’ in the academy, nor in our 
teacher’s house in Babylonia at all, but lonly the versionl ‘True an d 
trustworthy is all this, established’ letc.l 8 . 


6 In the Evening Service, on week-days (see 5/?/!, I, § XCI) as well as on Sab¬ 
baths (see supra, § IN), the recital of the Slicma ‘ is preceded by two Benedic¬ 
tions and followed by two (M. Ber. I, 4), viz ‘who at thy word bringest on the 
evening twilight’ (o'* any o’nyo nata kwk ) and ‘With everlasting love’ 

( oViy nans ) before the Shema' and, after it, ‘True and trustworthy’ ( noK 

m a ok l) and ‘who guardest thy people Israel for ever’ (TyV Vtow* lay *iaiw; 
in this case another formula is used on the Sabbath eve, according to SRA: 
supra, § III, spec. n. 11; for comments, see SRA HcdegirtJ, Comm., pp. 163 ff.; 
supra, § 111, nn. 5-11). The subsequent Benediction, ‘ Blessed is YHWH for ever’ 
(o x ?'ty x 7 ’ vna). prescribed for week-day evenings (SRA, I, § XCI), but not 
to be used on the Sabbath eve (supra, § IV), is, naturally, part of the Service for 
the Conclusion of the Sabbath; this Benediction, given as the congregation’s 
response, is made up of a number of Biblical verses and short blessings (for 
comments, see SRA Hcdeg&rd Comm., pp. 165 f.; supra, § IV, n. 2). 

7 The subsequent responsum by Rab Natronai, dealing with a special mention 
of Habdalah (cf. supra, n. 1) in one of the Benedictions belonging to the recital 
of Sliema { , is the ninth of his cited in this part of SRA (cf. supra, § III, n. 6 ). 
The former half of this responsum is preserved in Manhig (HSh, § LXV, p. 53). 

8 In SRS (p. 123) it is reported that ‘there are those who insert a mention 
of the Habdalah in every one of its Benedictions [.sc/7, those of the Shema c ], 
(mmana 'pdj n^mnn "ot m< o’dtxd v»); then follows the text of a 
special Habdalah (cf. supra, n. 1) for each of the four Shema' Benedictions. For 
the third Benediction, which is the one discussed in Rab Natronai’s responsum, 
SRS records a Habdalah version almost identical with that mentioned by Rab 
Natronai, running ‘My Friend separated me from the uncleanness of the land of 
Pathros’ etc. ( onns yTK nKznoo ’in ’aVian; cf. Isa. 11:11). Rab Na¬ 
tronai states that such a mention is optional, although the practice of the Sura 
academy and of ‘our teacher’s house in Babylonia’ (Vaanw la’m rpa: see 
supra , § IV, n. 11) is to recite the Benediction immediately following the Shema' 
in its ordinary form, viz ‘True and trustworthy is all this, established [with us]’ 
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And la manl is obliged to make mention of Habdalah in (the Bcne- 
dictionl ‘who graciously grantest knowledge’; for thus we read I in the 
Mishnahl: They make mention of ‘the Power of Rain’ in Ithe Bcnedic- 
tionl ‘the Resurrection of the Dead’, and they pray for rain in the Bene¬ 
diction ‘the Years’, and Ithey make mention ofl Habdalah in Ithe Bene- 
dictionl ‘who graciously grantest knowledge’ 9 . And what is the reason? 
Because it is a ‘wisdom*, they inserted it in the Benediction of wis¬ 
dom 10 . And if la manl has made a mistake and has not made mention 
of Habdalah in Ithe Benedictionl ‘who graciously grantest knowledge’, 
they do not make him read it over again, if he has got wine over which 
he recites Habdalah; for it has been taught; Ilf a manl has made a 
mistake and has not made mention of Habdalah in Ithe Benedictionl 
‘who graciously grantest knowledge’, they do not make him read it over 
again, because he is able to recite it over the cup 11 ; and if he has no 


(o*’p nKT Vd rmom no*: see supra, § III, n. 10). Of course, a similar 
mention of the ‘separation* of Israel from Egypt might be made in connexion 
with the Benedictions over the Habdalah cup of wine (see B. Pes. 104 a; cf. 
Manhig, HSh, § LXV, p. 53). 

9 The compulsory character of the insertion of Habdalah in the fourth Bene¬ 
diction of the Tefillali (cf. supra, n. 1) is made clear by this quotation from M. 
Ber. V, 2, where also two other insertions in the Tcfillah are mentioned, one in 
the second Benediction (see I. Elbogen, JG, pp. 44 f.; cf. SRA, I, § XXXVI11) 
and one in the ninth Benediction (see I. Elbogen, op. cit., pp. 49 f.; cf. SRA, I, 
§ XXXIX). The insertion of Habdalah within the Tefillah was subject to discus¬ 
sions in Tannaitic times. It is stated in M. Ber. V, 2 (cf. Y. Ber. V, 2 [9 b]) that 
the prevailing Halakah, viz to insert Habdalah as part of the fourth Benediction, 
was adopted against the opinion of R. Akiba (T 1-2), who held that ‘it was to be 
recited as a fourth Benediction by itself’ (noxy ’jsa nana msi k ), 

as well as against that of R. Eliezer (T 1-2), who argued that it was to be recited 
‘in [the Benediction] “the Thanksgiving”" (nanm); cf. I. Elbogen, in Fest¬ 
schrift... /. Lewy, 1911, pp. 184 f. Different reasons for the insertion of Hab¬ 
dalah in the fourth Benediction are recorded in the Gemara of this Mishnah (B. 
Ber. 33 a), subsequently quoted in SRA. 

10 This decision, stating that Habdalah is a kind of ‘wisdom’ (no an), since it 
deals with discerning between holy and profane etc., is recorded in the name of 
R. Joseph (BA 3) in the Gemara (B. Ber. 33 a) of the aforementioned Mishnah 
(Ber. V, 2). 

11 In this statement, the latter part of which is cited from B. Ber. 33 a, the 
insertion of Habdalah in the fourth Benediction of the Tefillah is attributed 
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wine, he should pray again; for they asked R. Shcshet: Ilf a man] has 
made a mistake in the first case as well as in the other, what lis to be 
donel? He said to them: lIf a manl has made a mistake and has not 
made mention, either in the first case or in the second, he should begin 
anew i 4 -. 

And thus he should say: 

Thou graciously grantest knowledge unto man, and teachest 
understanding unto a human being. Thou hast made a distinc¬ 
tion between holy and profane, between light and darkness, bet¬ 
ween Israel and the heathen, between the seventh day and the 
six days of work. As thou hast separated us from the heathen-of 
the countries and from the kindreds of the earth, so mayest 
thou make us clean and cleanse us from all sin and transgres¬ 
sion; and graciously grant us knowledge and understanding and 
discernment from thee. Blessed art thou, O YHWH, who gra¬ 
ciously grantest knowledge 1 ’’*. 


another character than the related mention of the miracle of the rain inserted 
in the second Benediction and the petition for rain inserted in the ninth (cf. 
supra, n. 9). Whilst the Tcfillali, if the two latter insertions were forgotten, had 
to be repeated, a similar forgetfulness as to the insertion of the Habclalah did not 
necessitate a repetition of the Tcfillali, provided the person concerned had some 
wine (cf. I. Elbogen, in Festschrift... I. Lewy, 1911, pp. 181 f.) over which he 
was able to say the Habclalah after the Benedictions over wine, spices and light 
(cf. B. Ber. 26 b; infra, § XXXVIII: Mishneli Torah, HT, X, 14). In the Tal- 
mudical text it is made clear that these words do not indicate that the Habclalah 
for such a person is optional: ‘Do not read “because he is able to recite it over 
the cup”, but read “because he [actually] recites it over the cup”’ (KO’n Kb 
man by mzaiKw nso kb>k KbK ,oiDn by maiKb biD’w *jdb, 
ibid.). As to the relation between Kiddush and Habclalah is this respect, see supra, 
§ X, including the notes (cf. J. Z. Lauterbach, in HUCA 15, 1940, pp. 377 f., 
n. 21). 

12 The decision that an individual, who has forgotten to insert the Habclalah 
in the Sabbath Evening TefiUah and also lacks wine for saying Habclalah later 
over the cup, is under obligation to repeat his Tefillah, is inferred from the 
discussions recorded in B. Ber. 33 a, where also R. Sheshet’s (BA 3-4) dictum to 
the same effect is found. From the Talmud we know that R. Sheshet’s words 
were uttered in reply to a question by R. Hisda (BA 218-309). The name of R. 
Sheshet is omitted in MS. S, probably through a scribal error. 

13 In accordance with M. Ber. V, 2, a mention of Habclalah (cf. supra, n. 1) 
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And one recites the entire Tefillah in order 14 ; and after the con¬ 
gregation has closed their Tefillah, the agent of the congregation re¬ 
cites Kaddish and he begins: 'And let the pleasantness of YHWH 
our God be upon us\ And the congregation begins after him from: 
'And let the pleasantness. Then they recite in order: 'He that dwelleth 
in the hiding place of the Most High ’. And thus is the practice. After 


is inserted in the fourth Benediction of the Tefillah, the ordinary text of which 
is given in SRA, I, § XXXVIII (for comments, see S. Baer, SAY, p. 90: SRA 
HedegSrd, Comm., p. 87). In all the SRA MSS. this insertion, being made after the 
introductory clause of the ordinary formula, is made up of two component parts. 
The first one, in all the MSS. commencing with ‘Thou hast made a distinction’ 
(n^ian rimt; in MS. O, however, preceded by the words ‘From thee. O YHWH 
our God, is the speech of the tongue: graciously grant us knowledge from thee’ 
fny’T 'inKD ntn 71 ®*? mya lj’nbK * * -|nt<ai ; cf. SRS, p. 124), deals 
with the four-fold ‘distinction’ (cf. B. Pes. 104 a) between holy and profane (cf. 
Lev. 10:10), between light and darkness (cf. Gen. 1:4), between Israel and the 
heathen (cf. Lev. 20:26), and between the seventh day and the six days of work 
(cf. Y. Ber. V, 2 [9 c]). The second part, beginning in all the MSS. with ‘As thou 
hast separated us' (i j n’pTarup owd ), is a petition for cleansing from all sins (cf. 
Ps. 51:9; Y. Ber. loc. cit.), parallel with the separation of Israel from the heathen. 
Thus, the SRA insertion of Hahdalah is, in structure, akin to those found in SRS 
(p. 124), with Rambam and in the Italian and Sephardic rituals (cf. I. Elbogen, 
JG, p. 121); for a comparison with the Palestinian rite, see a Genizah fragment 
adduced by J. Mann (in HUCA 2, 1925, No. XII, pp. 322 ff.; cf. ibid., p. 318: 
see also N. Wieder, in JJS 4, 1953, pp. 35 f.). The insertion of Habdalah in the 
Tefillah, which is found in the SRA MSS., is mainly testified to in a quotation 
preserved in Manhig (HSIi, § LXV, p. 53), but the conclusion of the second part 
is allotted a formula not found in any of the S7?/l MSS.; the full text of this part 
runs: ‘As thou hast separated us, O YHWH our God, from all people of [other] 
countries and from all kindreds of the earth, so mayest thou give us life and 
deliver us from every kind of evil and from all hard dispensations’ ( dips 
lji’nn 73 nDTKn mnawa ^ddi ntxTKn ’ay baa lj’n'PK 'n 

mwp nivu 'jddi yn nai Vaa nVsm). This does, however, not ne¬ 
cessarily mean that the text of all the SRA MSS. ‘was shortened in this passage’ 
(L. Ginzberg, Geonica I, p. 139). 

14 Except for the aforementioned insertion of Habdalah in the fourth Bene¬ 
diction, the Sabbath Evening Tefillah is recited according to the practice of every 
day, as laid down in SRA, I, §§ XXXVIII f. (see also ibid., §§ XCII f.; cf. supra, 
§ V, n. 1). 

15 After the Tefillah the Kaddish (i.e. the ‘half Kaddish') is recited (see SRA, 
1. § LXV; cf. supra, § VI, n. 16). 
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the congregation has closed I by sayingl ‘With length of clays will I satisfy 
him', the agent [of the congregation! recites again: 'With length of days 
will / satisfy him'; then the congregation answers after him 16 . And he 
recites * Thou art holy', ‘And one called unto the other', all the order 17 . 
And one recites Kaddish, as far as ‘He who maketh peace’ 1 8. 

XXXVII. And this that they used to recite ‘ And let the pleasantness' 
and Kedushshah de-Sidra, and to recite Ithisl in a singing way and with 
prolonged intonation in [the Prayer fori the Conclusion of the Sabbath, 
it is in order that Israel should tarry [in] the completion of their [prayerl 
orders, so as to prolong the delay for the wicked to return to Gehinnom, 
as we read: And in the Conclusion of the Sabbath the angel, who is the 
superintendent of the spirits, cries: Return to Gehinnom to die, for Is¬ 
rael has already completed its [prayer] orders. Therefore Israel should 


16 In comparison with the week-day Evening Service, two important additions 
arc made in the Service for the Conclusion of the Sabbath, besides the particular 
mention of Hahdalali (cf. supra, n. 1): firstly Ps. 91, introduced by Ps. 90:17, and, 
secondly, the Kedushshah de-Sidra (see infra, n. 17): both these additions were 
to be performed ‘in a singing way and with prolonged intonation’ ( no^yaa 
oyo niD’iKai, infra, § XXXVII, where also a reason for such a prolongation 
is given). The recital of Ps. 90:17 etc. is recorded as a responsory between the 
congregation and its agent (cf. supra, § III, n. 1). 

According to Tur, OH (§ CCXCV), Ps. 91 is recited here, ‘because it is a psalm 
of Benediction, in which Moses blessed Israel, in the hour in which he completed 
the work of the Tabernacle’, nwo yv* a la® nana -nma mnw ’s'? 
jawon naK'po nywa 'pki®’ V, cf. Ex. 39:43; Ex. R. LII; Midr. Tehil- 

lim ad Ps. 91: cf. also MV, p. 114: see further S. Baer, SAY, p. 304; I. Elbogen, 
JG, p. 121; S. W. Baron, SRH, VII, pp. 282 f., n. 88); Ps. 91 may, however, also 
be designated as ‘the song of evil spirits’ (o*yas Vw B. Sheb. 15 b; cf. 

infra, § XXXVII: S. W. Baron, loc. cit.). The recital of these Psalm verses may 
be a remnant of an earlier formal lesson from the Hagiographa in this Service 
(see L. Ginzberg, Geonica, II, p. 300). 

17 The second addition made in order to prolong the Sabbath Evening Service 
(cf. supra, n. 16) is the complete order of Kedushshah de-Sidra, with the exception 
of the introductory clauses ‘ And a Redeemer shall come to Zion’ etc. (Kai 

’JKii | v» x V, cf. S. Baer, SAY, p. 304), thus commencing with Ps. 22:4 and 
Isa. 6:3 (the full text is given in SR A, I, § LXV; see supra, § XXXIV, n. 3). The 
use of Kedushshah de-Sidra gives an intimation of some kind of instruction in 
this Service in earlier times (cf. I. Elbogen, JG, p. 121). 

18 The Service is concluded with ‘full Kaddish’ (see supra, § VI, n. 16). 
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prolong the [prayerl order of the Conclusion of the Sabbath and recite 
'And let the pleasantness \ Here there is an allusion to ‘And let the 
pleasantness ’ in the Conclusion of the Sabbath 1 . And Rab Sar Shalom 2 


XXXVII. I The whole of this section, with the exception of the intermediate 
quotation (see infra), is presumably adopted in SRA from the She* el tot by R. Aha 
of Shabha, the famous Babylonian Talmudist of the eighth century (as observed 
by V. Aptowitzer, in HUCA 8-9, 1931-32, pp. 373 ff., spec. 379; cf. JE, 1, pp. 
278 ff.). Probably via SR A, it is later cited, at varying length, in Likkute Pardes 
(p. 19 b); Manhig (HSh, § LXV, p. 53); MV (p. 115); Panics (p. 317); Shibbolc 
ha-Leket (§ CXXIX); SR (p. 260); Tur, OH (§ CCXCV; with explicit reference 
to Rab Amram). 

It is here stated that the two particular Sabbath evening additions, viz Ps. 90:17 
and the Kedushshah de-Sidra (see supra, § XXXVI, nn. 16 f.), were to be recited 
‘in a singing way’ ( na’yaa; cf. Y. Shek. V [48 d]; Suk. V [55 c]; B. Yom. 38 b; 
Meg. 32 a; Kid. 71 a), as well as ‘with prolonged intonation’ ( oyo mama; 
cf. Y. Meg. IV [74 d]; B. Meg. 3 a; as to the question of synagogue chant, sec 
e.g. S. W. Baron, SRH, VII, pp. 125 ff.; ibid., pp. 282 ff.; nn. 88-93, where 
numerous references are given). This prolongation of the Sabbath Evening Service 
was ordained, ‘so as to prolong the delay for the wicked to return to Gchinnom’ 
(oan’j’? -ntn 1 ? tnysn'? nns ’13, MS. S; for minor differences 

between the MSS., see my ed.). The underlying thought of a Sabbath rest even 
for the wicked in Gehinnom is supported by a quotation inserted which is in¬ 
troduced with the word ‘as we read’ (MS. S has r, *iOKTD, whereas MSS. M 
and O have 7 j’Tdxi ’3), a formula generally indicating a Talmudic quotation 
in Geonic literature (cf. V. Aptowitzer, op. cit., p. 379); but the quotation fol¬ 
lowing is not found in the Talmud (even though a similar thought is expressed in 
B. Sanh. 65 b, in the name of R. Akiba, T 1-2), nor is it found verbally in any 
other source known, although closely related passages are preserved in Pes. Rabb., 
§ XXIII, and in Tank., Ki tissa, § XXXIII; see also Tank., Ha'azinu, § I 
(cf. S. B. Freehof, in HUCA 36, 1965, pp. 179 ff., spec. p. 180). After the un¬ 
known quotation the SRA text again coincides with that found in the She* el tot 
by R. Aha of Shabha (see V. Aptowitzer, loc. cit.). 

2 The subsequent responsum by Rab Sar Shalom is the fourth of his found in 
this part of SRA (see supra, § XXXV, n. 3). It is here decided that the two 
additional sections, Ps. 90:17 etc. and the Kedushshah de-Sidra (see supra, § 
XXXVI, nn. 16 f.), should only be recited on a Sabbath Evening falling before 
a week with six ordinary work days. 

At much differing length, and in various textual forms, this responsum is 
quoted in Rab Sar Shalom’s name in Likkute Pardes (p. 19 b); Manhig (HSh, 
§ LXV, p. 53); MV (p. 115); Pardes (pp. 317 f.); SR (pp. 260 f.); Tur, OH 
(§ CCXCV); in Agur (§ CCCCXXV) and in Shibhole ha-Leket (§ CXXIX) it is 
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sent the following \responsum\: They shall not recite ‘And let the 
pleasantness' , save in (the Prayer fori the Conclusion of the Sabbath; 
but in the Conclusion of a Festival they should not recite [it]; [and they 
should not recite it], save in the Conclusion of a Sabbath [falling! before 
an [ordinaryl week-day; but in the Conclusion of a Sabbath Ifallingl be¬ 
fore a Festival day they should not recite [itl, since it is necessary to 
recite ‘And [establish thou 1 the work of our hands', and [since] there is 
no ‘the work of our hands' on a Festival day. And similarly they do not 
recite Kedushshah de-Sidra either, Iasi it is the general rule that in all 
cases where they do not recite ‘And let the pleasantness' they should 
not recite Kedushshah de-Sidra. And likewise in the Conclusion of the 
Day of Atonement, which happens to fall during the week li.e. not on 
a Sabbath?, they recite neither 'And let the pleasantness' nor Kedushshah 
de-Sidra. And we should recite ‘And let the pleasantness' in the Con¬ 
clusion of a Sabbath Ifallingl before an lordinaryl week-day, only where 
there are six lordinaryl week-days before us. But lifl there is for in¬ 
stance in the middle [of the weekl a Festival or the Day of Atone¬ 
ment, even if the Festival day falls lonl a Sabbath eve and there are be¬ 
fore us five week-days, we should not recite ‘And let the pleasantness' 
in this Conclusion of the Sabbath. What is the reason? Since we read 
‘And [establish thou I the work of our hands', ‘And l establish thou] the 
work of our hands', twice, it is necessary that there are six lordinaryl 
week-days before us :} . 


cited in the name of Rab Natronai (who, of course, might have quoted his pre¬ 
decessor; cf. supra, § IV, n. 12). As to a number of related passages, see infra, 
n. 3. 

3 In his responsum, as preserved here in SR A, Rab Sar Shalom (cf. supra, 
n. 2) primarily states that Ps. 90:17 etc. (see supra, § XXXVI, n. 16) should be 
recited only at the Conclusion of a Sabbath falling before an ordinary week-day, 
because, as explicitly remarked in MSS. M and O, ‘when the earlier fathers in¬ 
stituted it, they instituted it only [to be said] at the Conclusion of a Sabbath 
preceding an [ordinary] week-day’ ( k^k myap k'? o’J'HPNtn nun myapw 
'jinV nac ^Kxioa: the same information is given also in SRA, II, § CXXXI 
and in a dictum by Rab Zemah, found in Halakot Gedolot , cited by J. N. Ep¬ 
stein, in Ziyyunim, 1929, p. 128; cf. Abudarham, p. 185); so far the Gaon’s words 
are clearly understood. But he continues, stating that when it is inappropriate to 
recite Ps. 90:17 etc. also the recital of the Kedushshah de-Sidra (see supra, § 
XXXVI, n. 17) should be omitted (cf. Tur, OH, § DUX): this is described as 
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XXXVIII. And they bring unto him I soil, the house-father or the host! 
a cup and a burning torch 1 . And he recites [the followingl Benedic- 


being a ‘general rule' k’j'pd: see W. Bacher, ETjT, II, pp. 83 ff.); 

however, from the aforementioned dictum by Rab Zemah (cf. Halakot Gcdolot, 
loc. cit., Hilkot Ibn Ghayyat, I, pp. 22 f.; Manhig, Hilkot Tish'ah bc-Ab, § XXVIII; 
Tur, OH, loc. cit.) we know that the latter did not recognize this as a ‘general 
rule’, since he prescribes a recital of Kedushshah de-Sidra for the Ninth of Ab 
(see supra, § XXVI, n. 19), falling on a Sabbath, although Ps. 90:17 is not to be 
said (in reality, this may be the order originally prescribed also in SR A, II, § 
XCIX: see SRA Goldschmidt nole ad loc: cf j N Epstein, op. cit., p. 130). In 
the case of the Conclusion of a Day of Atonement (see supra, § XXVI, n. 24) 
the view of Rab Sar Shalom coincides with that of Rab Zemah (see Halakot 
Gcdolot, loc. cit.; cf. SRA, II, § CXXXI). In the conclusion of his responsum 
Rab Sar Shalom states that Ps. 90:17 etc. (and Kedushshah de-Sidra) should be 
recited only on a Sabbath Evening followed by six ordinary work days, since Ps. 
90:17, referring to the work of man, is recited twice; this decision is strongly 
objected to by R. Sherira Gaon (in a dictum preserved in Shibbolc ha-Leket, 

§ CXXIX), who, ascribing the decision to Rab Amram, regards it as a completely 
isolated opinion (cf. J. N. Epstein, op. cit., p. 131); and in Sliibbole ha-Leket 
(loc. cit.) the opinion ascribed to Rab Amram is interpreted to concern only the 
day immediately after the Sabbath, so as to mean ‘that if a Festival day falls on 
the second day [after the Sabbath] and onwards, it is not fit to refrain from 
saying "And let the pleasantness”’ ('l’J’tu ’Jw oi*a no ov» qso 
oyu ’rm iqi'pq yiJD 1 ? nto 7 »x ); it is, however, most unlikely that this 
was the original meaning of the words of Rab Sar Shalom and of SRA; on the 
contrary, the decision as preserved in SRA is unmistakable, which is obvious 
from R. Sherira's definite objection (cf. also Abudarlwm, p. 184). 

XXXVIII. 1 The concluding paragraphs of this part of SRA are devoted to 
the order for saying Habdalah over the cup (see supra, § XXXVI, n. 1). Accord¬ 
ing to SRA, this ceremony is introduced by bringing to the house-father the 
visible Habdalah requisites: a cup of wine, representing a connexion between the 
outgoing Sabbath and the Sabbath evening meal (cf. I. Elbogen, Festschrift... 
I. Lewy, 1911, pp. 183 ff.), and a ‘burning torch’ ( "iik bw npiiK ; cf. B. Pes. 
8 a), representing the creation of the light in the Beginning (see infra, n. 4), as 
well as the permission to kindle the first light of the new week (cf. M. Shab. II, 
*IV). Curiously, SRA makes no mention of bringing the host some ‘spices’ (o'*own; 
cf. J. Z. Lauterbach, in HUCA 15, 1940, pp. 367 ff.) in addition, as a reminder 
of the relation between the Habdalah and the evening meal (cf. M. Ber. VI, 6 ; 
see 1. Elbogen, loc. cit.; J. Z. Lauterbach, loc. cit.), but also of the ‘additional 
[Sabbath] soul’ ( nvn’ nara), leaving man at the outgoing of the Sabbath (MV, 
p. 117; Pardes, p. 26; cf. Mishneh Torah, HSh, XXIX, 29; Tur, OH, § CCXCVII); 
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tions-: 


Blessed art thou, O YHWH our God, King of the universe, who 
createst the fruit of the vine * 2 3 . 

Blessed art thou, O YHWH our God, King of the universe, 
who createst the lights of the fire 4 5 . 

Blessed art thou, O YHWH our God, King of the universe, 
who makest a distinction between holy and profane, between 
light and darkness, between Israel and the heathen, between the 
seventh day and the six days of work. Blessed art thou, O 
YHWH, who makest a distinction between holy and profane 3 . 


consequently. SRA also leaves out the particular Benediction for spices (except 
for MS. O, where this Benediction was probably inserted later; Hilkot I bn 
Ghayyaf . 1, p. 15, and Tur, OH § CCXCIX, report that it is lacking in SRA; the 
same omission is made in SRS, p. 125). 

2 As to the order of the Benedictions (see supra, § I, n. 7) to be said at the 
Habdalah over the cup, the School of Hillel and the School of Shammai already 
differed in opinion (M. Ber. VIII, 5). The Talmud (B. Ber. 52 b) reports that 
‘people have adopted the practice' (oyn nn:) to follow the School of Hillel, 
as interpreted by R. Judah (T 2), viz recite the Benedictions over, in order: wine, 
spices, light, and Habdalah. This order is given in full only in the SRA MS. O, 
whereas MSS. S and M leave out the Benediction over spices (see supra, n. 1). 
It is to be noted that no introduction precedes these Benedictions, according to 
SRA (cf. S. Baer, SAY, p. 311). 

3 See supra, § XII, n. 6. Hereafter MS. O inserts the Benediction ‘who createst 

fragrant woods' ( K*na ; see supra, n. 1). 

4 The Benediction ‘who createst the lights of the fire' (®kh '•tikd Kna) 
is already mentioned in M. Ber. YIII, 5 (cf. B. Ber. 11 b - 12 a; 52 b - 53 b). 
Different reasons for reciting this Benediction arc given; see e.g. Y. Ber. VIII, 6 f. 
(12 b: cf. infra, § XLII): B. Pes. 53 b-54 a: Gen. R. XI, 2: XII, 6; P.R.E. XX. Cf. 
further a Genizah fragment published by L. Ginzberg, in Geonica, II, p. 262; see 
also ibid., p. 258). 

5 According to SRA, the particular Habdalah Benediction over the cup of 
wine, disregarding the fact that it is a Benediction of its own, fully corresponds 
with the Habdalah inserted in the Tefillah (see supra, § XXXVI), thus making 
mention of the same four ‘distinctions’ (see ibid., n. 13). 

Whilst MS. O lacks all the rest of this paragraph, the MS. contains in its place 
a lengthy addition, running: ‘And he [who has recited the Benedictions over the 
cup] drinks the cup; and, whilst that fire which he holds is still burning, he shows 
[it] to the congregation, and they look at the light. And he recites Habdalah 
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I conjure 6 thee Poteh, Prince of forgetting, that thou mayest 
remove a heart of dullness from me and make it fall over the 
hills and over the high places by the holy names of Armas, Ari- 
mas, Armimimas, Ansisiel and Petahel 7 . And Noah found grace 


again. And the Halakah is in accordance with the School of Hillel, in the inter¬ 
pretation of R. Judah, who said: [Over] spices, and thereafter [over] light [B. Ber. 
52 b]. And he repeats the Habdalah, as it is written. And God saw the light [Gen. 
1:4]; and further. And God separated [ibid.]. - For some scholars were [once] 
occupied in studies and were reciting traditions, each one according to [his] needs; 
and when they had completed their Halakot, one disciple of the School of Rab 
stood up and said: “Blessed is our God". And they answered: “Blessed is our 
God, who hath created us to his glory” etc. - Then [he recites] the whole of the 
Kaddish [cf. supra, § VI, n. 16]. And all the members of the congregation answer, 
and they all answer in a singing and pleasant voice: “May his great name be 
blessed”' (for the text, which contains several difficulties, see my ed.;. The addi¬ 
tion quoted may give an indication of some time devoted to study and instruction 
at the Conclusion of the Sabbath in earlier times, an assumption supported by the 
presence of Kedushshah de-Sidra in this Service (see supra, § XXXVI. n. 17; cf. 
I. Elbogen, JG, pp. 120 f.); but it is also possible that the section of the addition, 
dealing with the studies, is inserted from a source quite foreign to SR A. possibly 
African in origin (cf. J. N. Epstein, in Ziyyunim, 1929, p. 139). 

6 In the SRA MSS. S and M a lengthy prayer, including a number of Biblical 
verses, is inserted between the recital of the Benedictions over the Habdalah cup 
of wine, and the drinking from it; in essence, the prayer is a plea for prosperity 
during the coming week (cf. S. Finesinger, in HUCA 12-13, 1937-38, p. 363). 
After an introductory incantation, commencing ‘I conjure thee Poteh’ (n^ynwK 
nma I’jy; see infra, n. 7), followed by a section of Biblical verses (Gen. 6;S; 

I Sam. 18:14; Ps. 121; Gen. 1:1; Ps. 46:8), the main part of the prayer is opened 
with the words ‘Our God and God of our fathers, grant that the six days of 
work which are coming unto us may begin for us in peace’ (’nbto u’n'?K 
u’^y o’Kan nwyon ’o'* nwrc n* ij’^y *?nn u>nntt; cf. Y. 
Ber. V, 2 [9 c]; see further infra, n. 12); this section is interspersed with other 
Biblical verses (Ex. 33:19; Ps. 33:10; Isa. 8:10; Prov. 19:21; Ps. 33:11; Isa. 14:27; 
the order of verses differs somewhat between MS. S and MS. M; see infra, n. 15). 
This order for the whole of the prayer immediately following the Habdalah is 
testified to, regardless of some minor deviations, in Hilkot I bn Ghayyat (I, p. 15) 
and in Tur, OH (§ CCXC1X) in the name of Rab Amram; the same order is 
found also in MV( pp. 115 f.) and in SR (pp. 261 f.). It may be noted, finally, 
that Abudarham (p. 187) gives the section ‘Our God and God of our fathers' etc. 
to be recited before the Benedictions over the cup. 

7 In this introductory section of incantation, the oldest source of which is SRA, 


146 



in the eyes of YHWH$. And David behaved himself wisely in 
all his ways; and YHWH was with him 9. A Song of Degrees. / 
lift up mine eyes unto the hills: whence cometh my help ?... [Ps. 
1211. In the beginning God created the heavens and the earths. 
YHWH ZebaPot is with us; a refuge unto us is the God of Jacob. 
Selah * 11 . 

Our God and God of our fathers, grant that the six days of 
work which are coming unto us may begin for us in peace; freed 
from all sin and delivered from every matter of iniquity; and 
attached to the teaching of thy Law, and endowed with know- 
legde and discernment from thee. And cause us to hear during 
them joy and gladness 12 . Let not envy of us arise in the heart 


the 'Prince of forgetting' ( nriaw ns? ) is conjured, in order to remove the dull¬ 
ness of the suppliant. The name of this ‘Prince' is nniD (Poteh, ‘persuader’), 
according to MS. S (followed by Hilkot lbn Ghayyat, 1, p. 15), whilst MS. M 
obviously calls him nms (Poteah, ‘opener’ or Petah, ‘opening’; cf. M. M. 
Schwab, Vocabulaire. 1S97, p. 227; see further MV, p. 116, n. 30). The sequence 
of names mentioned in the end, the vocalization of which is most uncertain, is 
the same in both the SR A MSS., viz 'jk’o’ojk oo’d’oik oonK oanK 
'JNnnsi (in Hilkot Ibn Ghayyat, toe. cit., the names are called oa’anK oa’nK 
bK’nnai k ’ o ’ o j k ; in MV we find 'pk’O’ojk oo’qik oonK oanK 
’jK’nnsi; and SR has 'jK’nnsi 'n’g’ojK oa’anK oanK. p. 261; for various 
explanations of these names, see M. M. Schwab, op. cit., sub vocibus, and J. 
Trachtenberg, Jewish Magic, 1970, p. 102; ibid., p. 292, n. 57). 

S Gen. 6:8. 

9 I Sam. 18:14. 

10 Gen. 1:1. 

11 Ps. 46:S. 

12 This prayer for the Sabbath evening must be very old; many of its for¬ 
mulations are verbally found in Y. Ber. V, 2 (9 c), where we read: ‘R. Jeremiah 
[PA 4, and] R. Ze'ira [BA 3. said] in the name of Rab Hiyya b. Ashi [BA 3, that 
a man] is obliged to recite “Grant that the six days of work which are coming 
unto us may begin for us in peace": R. Abba [PA 3-4?] adds: “And cause us to 
hear during them joy and gladness": R. Hezekiah [PA 4, also said] in the name 
of R. Jeremiah [PA 4] “Make us to understand, and teach us [thy Law]'” 

'jnn izn’? vnx na K”n an orca Kn’yi ’in n’DV ’an 

Vaie Kan ’an .□i'?®'? u’nKnp'? o’Kan nwyan ’O’ nww o’D’n nK 
uj’an n’on’ r n orca n’pin ’an .nnawi 71®® jna ijy’awm 

13 ’naVi; cf. I. Davidson. ThMHP, I, p. 222). The mention of the Law is, how¬ 
ever, omitted in MS. M. 
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of [any] man, nor may envy of [any] man arise in our heart. Let 
not hatred to us arise in the heart of [any] man, nor may hatred 
to [any] man arise in our heart. And all who cherish towards 
us a good thought, sustain them and fulfil their thought, as it is 
said, And 1 will be gracious to whom l will be gracious, and / 
will show mercy on whom l will show mercy 13 . And all who plan 
an evil thought against us, make them void and make void their 
thought, as it is said, YHWH bringeth the counsel of the heathen 
to nought; he maketh the devices of the people to be of none ef¬ 
fect. Take counsel together and it shall be brought to nought; speak 
the word, and it shall not stand: for God is with us. Many devices 
are in a mans heart; but the counsel of YHWH, that shall stand. 
The counsel of YHWH standeth for ever, the thoughts of his 
heart to all generations. For YHWH Zeba'ot has purposed , and 
who shall bring [it] to nought? And his hand is stretched out, 
and who shall turn it back? 14 Blessed is he, who bringeth to 
nought for us evil counsels, and for all his people Israel; and 
may he establish for us his counsel and the counsel of the right¬ 
eous for good 13 . Blessed is he, who hath not forsaken us. Thus 
may YHWH our God not forsake us and not abandon us and 
not put us to shame and not bring us to nought, cither in this 
world or in the world to come 13 . And may the people of the 
righteous depart [this worldj in peace, and may peace, peace be 
upon us 17 . / will trust, and not be afraid; for Yah , YHWH, is 


13 This sentence, including the quotation from Ex. 33:19, is found here only 
in MS. S (followed by Hilkoi llm Ghayyat, I, p. 15: MV. p. 116; SR. p. 261; Tur, 
OH, § CCXCIX; in the latter case abbreviated in form and lacking Ex. 33:19), 
whereas MS. M inserts it later, viz after ‘his people Israel’ ( ’jk-iw* lay ). 

14 According to MS. S, the order of the preceding Biblical verses is Ps. 33:10; 
Isa. 8:10; Prov. 19:21: Ps. 33:11: Isa. 14:27 (this order is also found in Tur, OH, 
§ CCXCIX. and even in Hilkot lbn Ghayyat, I, p. 15, although Isa. 8:10 is omitted 
here). In MS. M the order recorded is Ps. 33:10: Prov. 19:21: Ps. 33:11; Isa. 
8:10; Isa. 14:27 (the order is identical in MV, p. 116, and in SR. p. 261). 

15 Cf. the Biblical verses listed in n. 14 supra. As regards MS. M, see supra, 
n. 13. 


16 Cf. Ps. 37:28. 

17 Cf. Ps. 125:5: Ps. 128:6. 


148 



my strength and song; he also hath become my salvation 18. 

And (the house-fatherl should taste a mouthful [of the winel; he 
should also make the members of his house taste [itl 19 . 

XXXIX. And thus said Rab Natronai, the president of the academy 1 : 
In [the Prayer fori the Conclusion of the Sabbath, in [the Benedictionl 
‘who createst the lights of the fire’, they do so in the two academies that 
they look at the palms of [theirl hands; and thus we have seen that our 
teachers used to do, saying: Let us look at our hands, in order to benefit 
from the light, in accordance with what we read [in the Mishnahl: No 
Benediction may be recited over a lamp until one has enjoyed its light. 
And such is the practice. And we have seen it is taught in the Chapters 
of R. Eliezer b. Hyrcanus that it is a command [for a manl to look at 
his [finger] nails; but the sages do not have this practice 2 . But this is 


18 Isa. 12:2. 

19 This decision is found in the two MSS. S and M (and testified to in Hilkot 
Ibn Ghayyat, I, p. 15, and in Tur, OH, § CCXCIX, in the name of Rab Amram, 
anonymously also in MV, p. 116 and SR, p. 262). According to Hilkot Ibn 
Ghayyat, loc. cit., and Tur, OH, loc. cit., Rab Saadia is reported to have had 
another view: ‘And Rab Saadia wrote: The members of his house are not under 
obligation to taste from the cup of Grace’ (7’3’ix t’k ana rpiyo an 
naaa cnaa oiyo*? in’*a na, Tur, OH, loc. cit.; the version of Ibn 
Ghayyat is practically the same). 

XXXIX. 1 The rcsponsum by Rab Natronai here following is the tenth of his 
quoted in this part of SRA (cf. supra, § III, n. 6 ). It is here reported that it was 
customary in the Sura and Pumbedita academies to look at the palms of the 
hands, and not at the finger nails, in connexion with the Benediction ‘who 
createst the lights of the fire’ (wkh »nt<B k n a; see supra, § XXXVIII) at the 
Habdalah ceremony. It is open to question how far the quotation from Rab 
Natronai’s rcsponsum goes. But since there is a change of subject after the re¬ 
mark that ‘the sages are not used (to act] so’ (naa o’aan 7 ’Van 7 ** K), it is 
reasonable to think that the rcsponsum ends here. 

Rab Natronai’s rcsponsum is cited, often very freely, in the name of the Gaon 
e.g. in Hilkot Ibn Ghayyat (I, p. 15); Likkutc Pardes (p. 20 a); Manhig (HSh, 
§ LXV, p. 53); MV (p. 117); Pardes (pp. 26 f.); SR (pp. 262 f.); it is quoted ano¬ 
nymously in Hcmdah Gcnuzah (§ XCIII). See further infra, n. 2. 

2 Rab Natronai’s rcsponsum informs us that two different customs were pre¬ 
valent is his days in Babylonia in connexion with the recital of the Benediction 
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our practice: IWel pour water in the cup of Grace after drinkning from 
it, and wash it and drink from it. And thus we have heard from our 
teachers that it is a command to do so, as if saying that (evenI the re¬ 
mainders of a command prevent evil dispensations. And what remains 
of the water, Iwel pour over our hands, and Iwel wipe it over our face, 
in order to show lourl reverence for the command 3 . And although it is 


‘who createst the lights of the fire’ (wkh '•I'ikd nn ; see supra, § XXXVIII) 
at the Habdalah ceremony. The custom practised by the ‘sages’ ( o’orm ), and re¬ 
commended by the Gaon, was to look at ‘the palms of the hands’ ( o r *r’ mss), 
whilst the other practice, evidently ‘the popular custom’ (S. Finesinger. in HUCA 
12-13, 1937-38, p. 351), was to look at ‘one’s [finger] nails’ ( ). in ac¬ 

cordance with a decision in P.R.E. (XX) referred to, and objected to, by Rab 
Natronai. The Gaon explicitly states that the practice recommended is main¬ 
tained as a fulfilment of the Mishnaic prescription: ‘No Benediction may be re 
cited over a lamp until one has enjoyed its light' py ,"ian Vy T’O'ina 7 1 * 
niK 1 ) , Ber. VIII, 6). And from a number of other Gconic sources the 

impression is given that this practice was completely dominant among the scholars 
(see e.g. a Genizah fragment, published by L. Ginzberg, in Geonica, II. p. 262; cf. 
ibid., p. 258; Rab Saadia's dictum, in Hilkot I bn Gliayyat, 1, p. 16; a responsum by 
Rab Hai Gaon, preserved in Hilkot I bn Ghayyat, loc. cit., in Otzar ha-Gaonim 
Lewin , I, No. CCCXLII, pp. 125 f., in Slmare Tcshubah Lcitcr , [No. CM], No. GUI, 
and in Teshubot Musafia , No. XLIX). The other practice, the oldest testimony to 
which seems in fact to be P.R.E. XX, is also motivated with regard to M. Ber. 
VIII, 6 (cf. Abudarham, pp. 189 f.; Asher b. Jehiel ad B. Ber., p. 70 b; Or Zarua c , 
II, § XCIII; Rabiah, II, § DXLVII, pp. 245 f.; Tur, OH, § CCXCVIII). It is also 
justified, because the nails ‘increase and grow constantly' (oViy'? man nnD, 
Rab Hai Gaon, quoted from Hilkot lbn Ghayyat, loc. cit.; cf. supra), which might 
be regarded as a symbol for prosperity in the coming week (cf. JE, VI, pp. 118 
f.). Naturally, this popular practice could be used, and explained (e.g. Rabiali. 
loc. cit.), as means of divination, maybe as means of adjuring the particular 
spirits of the nails (as suggested by S. Finesinger, in op. cit., pp. 347 ff., spec. pp. 
363 ff., where further references are given; cf. J. Trachtenberg, Jewish Magic, 
1970, pp. 208 ff., spec. pp. 219 ff.), although this aspect should not be exaggerat¬ 
ed, since the original motivation (M. Ber. VIII, 6) never ceased to exert a basic 
influence (as is seen in many of the sources quoted). However, the preference 
of Rab Natronai Gaon is wholly unmistakable. 

3 In this decision, (preserved more or less fully in e.g. Hemdah Genuzah, § 
XCIII; Manhig,' HSh, § LXV, p. 53; MV, p. 116; SR, p. 267; Tur, OH. § 
CCXCIX), the Habdalah cup of Grace (cf. supra, § XIV, n. 2) is discussed. It is 
stated that it is customary ‘to pour water in the cup of Grace after drinking from 
it’Onmww inK*? nann Vrc oiaa o’d Von 1 ?) and then, having cleansed the 
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written in the Chapters of R. Eliezer, ‘R. Muna says: In what manner 
is a man bound to (recite Habdalah 1 with the cup of wine? He should 
bring his hand close to the light of the fire and recite (the Benediction] 
“who createst the lights of the fire”; and when he removes his hands 
from the fire, he should recite (the Benedictionl “Blessed is he who 
maketh a distinction between holy and profane”; and if he has no wine, 
he should stretch his hand towards the light of the stars, which are of 
fire, and observe his (fingerl nails and recite (the Benedictionl “who 
createst the lights of the fire”; but if the heaven is covered by clouds, 
and he does not see the stars, he should take up a stone from the ground 
and recite [the Benedictionl “who makest a distinction between holy 
and profane”’ * * * 4 - nevertheless we do not share the opinion t hat he 


cup, drink the water mixed with the remaining drops of wine. Now, it is made 
clear several times infra (§§ XL f., by means of Talmudical quotations (B. Pes. 

106 a; 107 a: 113 a), that it is compulsory to recite Habdalah over a cup of wine; 
thus, the cup of wine is an ‘indispensible part’ (aayo) of the command (cf. B. 
Yom. 5 a). The subsequent pouring of some water into the cup is a ‘remainder’ 
or a ‘dispensible part of the command’ ( n ixa "nw ), since the command is duly 
fulfilled without it. However, as pointed out in the quotation from B. Suk. 38 a, 
even ‘the remainders of a command prevent evil dispensations’ ( ms a ’ 
nuynsn nn I’aaye : examples as to such ‘evil dispensations’ are given in 

the Talmudic context). But here in SRA it is stated that what remains of the 
water, intermixed with a little wine, is poured over the hands and wiped on to 
the face, ‘in order to show reverence for the command’ (msen n« aan 1 ? ’id; 
cf. G. Friedlander’s translation of P.R.E., p. 146, n. 7). And although the explana¬ 
tion advanced is certainly seriously meant, a comparison with similar customs as 
to the remnants of the Kiddush wine (cf. supra, § X, n. 8) suggests that this prac¬ 
tice had also a medical purpose, e.g. to serve as a remedy for weak eyes (cf. J. 
Trachtenberg, Jewish Magic, 1970, p. 195). 

4 This lengthy quotation from P.R.E. XX, stating that Habdalah may be re¬ 
cited over other than wine, is incorporated in SRA, in order to serve as the neg¬ 
ative background for a responsum by Rab Amram immediately following, in 
which the Gaon demonstrates that Habdalah is to be recited over wine only. In 
his dictum cited here, R. Muna (cf. P.R.E. IX and XXIII; B. Shab. 114 b) first 
treats the ordinary recital of Habdalah over a cup of wine, when the appurtenant 
‘lights of the fire’ ( wkh ’iikd ; cf. supra, § XXXVIII) enable a man to see the 
wine (cf. M. Ber. VIII, 6), and recite the due Benedictions (see supra, § XXXVIII). 
However in a case when no wine has been obtained, a man may enjoy the light 
falling from the stars upon the finger nails of his uplifted hand, since these 
finger nails, as stated in MSS. M and O, ‘are whiter than [the rest of] the body’ 
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should recite Habdalah over anything save loverl the wine. Nay, we do 
not even recite Habdalah over the bread; for thus said Rab Amram, 
the president of the academy * * * * 5 6 : We do not recite Habdalah at all over 
the bread. What is the reason? Since Habdalah is not comparable with 
Kiddush, because no Kiddush is possible which is not in connexion 
with a meal; for thus we read: There is no Kiddush [to be recitedl, save 
at the place where a meal is eaten. And when [a man’s! table is pre¬ 
pared, and his meal is appointed, and it is impossible for him not to 
dine, [then] he may recite Kiddush over the bread. [Butl in the Con¬ 
clusion of the Sabbaths his meal is not at all appointed, nor his table 
prepared nor bread arranged before him, that he may take the bread and 
recite Habdalah over it. Therefore they do not recite Habdalah over the 
bread. And such is the practice in the two academies 6 . 


(*jian jo nun’?), and then recite the Benediction over the light etc.; further, 
MSS. M and O add, ‘If he is on a journey, he stretches forth his hand to the 
light of the stars, which are of fire, and looks at his [finger] nails, and recites 
[the Benediction] “who createst the lights of the fire”’( osn 3 , *p*T3 rr»n am 

K*na nDim -nj-isxa 'ponooi 'pw jnw o’aDion -ntO vr» 

wkh ’tiko, MS. M; the text of MS. O is almost identical); finally, if the heaven 
is arched by clouds, Habdalah may be recited even over the light that issues from 
a stone (cf. infra, § XLII; for further comments on the P.R.E. text, see G. Fried- 
lander's notes in his translation of the work, pp. 145 f.). This view of R. Muna 

is, however, entirely unacceptable to Rab Amram and SR A (see infra, n. 7). 

5 The subsequent responsum by Rab Amram, stating that Habdalah may not 
be recited over bread (but over wine only), ‘since Habdalah is not comparable 
with Kiddush' (snp^ n'j-ran non ]*kv), is the third of his cited in SR A: 
cf. supra, § XIV, n. 1; at varying length it is testified to in a number of later 
sources, expressly in the name of Rab Amram, in e.g. Agur (§ CCCCXVII); 
Eben ha-'Ezer (§ CLXXXIX); Etz Hayyim (I, p. 195); Hagg. Maim. (HSh, XXIX. 
10 Jitt.samek); Hilkot Ibn Ghayyat (I, p. 14); MV (p. 118); Or Zarua i (II, § XCI); 
Pardes (p. 28): Rabiah (II, § DXVI. pp. 146 f.): Shibbole ha-Lckel (§ CXXX): 
SR (p. 264); Tur, OH (§ CCXCV1): anonymously it is also cited in Manhig (HSh, 
§ LXV, p. 54). 

6 In his dictum Rab Amram points out the difference between Habdalah (see 
supra, § XXXVI, n. 1) and Kiddush (see supra, § IX, n. 1). His decision is based 
on B. Pes. 101 a, where it is stated that ‘there is no Kiddush [to be recited], save 
at the place where a meal is eaten' (rrnyo oipoa k’jk ®ivp 7 ’k; also ci¬ 
ted in § XII supra). The Habdalah, on the other hand, was instituted to celebrate 
the ‘distinction’ between holy and profane, but not co ipso connected with an 
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XL. R. Zadok says: Whoever does not recite Habdalah over the wine 
at the Conclusion of the Sabbaths, or does not hear litl from those that 
recite Habdalah, will never see a sign of blessing. And whoever recites 
Habdalah over the wine at the Conclusion of the Sabbaths, or hears litl 
from those that recite Habdalah , the Holy One, blessed is he, will call 
him holy and make him his peculiar treasure, as it is said, And ye shall 
be unto me a kingdom of priests , and a holy nation; [the Holy Onel also 
says: And ye shall be unto me a peculiar treasure above all people; he 
also says: And ye shall be holy unto me; for / YHWH am holy 1 . And 
R. Johanan said: Three are of those who will inherit the world to come; 
these are: he that dwells in the country of Israel; and he that brings up 
his son to the study of the Law; and he that recites Habdalah over the 
wine in the Conclusion of the Sabbaths. And that means anyone who 


appointed rneal (cf. B. Ber. 33 a; Pes. 105 a). In consequence of this it is regarded 
as appropriate to recite Kiddush over bread, when no wine is accessible (as argued 
supra in § XIII; see ibid., n. 2), whereas Habdalah may be recited over wine only 
(as explained e.g. in Tosaf. ad B. Pes. 106 b, s.v. wipo; cf. Rashbam ad B. Pes. 
106 a). Curiously, when Rab Amram’s dictum is referred to in Hagg. Maim. (HSh, 
XXIX, 10, lift, samek), a statement is ascribed to SRA, which is not found there 
in any MS.; it runs: ‘And he who has no wine, at a place where it is customary 
to drink wine, he should not recite Habdalah; and the Habdalah inserted in the 
Te fill ah is sufficient for him’ (nm^ pVnt? oipoa '\'? j’kw ’oi 

nbsn n’jiana l 1 ? Via’ k*? ? ’ ’ 


XL. 1 As in the previous paragraph (see spec. n. 4), an exhaustive quotation 
from P.R.E. XX is inserted here in SR A, this time recording a dictum in the 
name of R. Zadok (T 1-2. Cf. P.R.E. XXI, XXII, XXIII). In the first part 
of his statement R. Zadok points out the negative effect a neglect of the recital 
of Habdalah on the Sabbath evening will have on the negligent: he will never 
see a ‘sign of blessing’ ( naia fo’o ), presumably of such blessings as those 
described e.g. in B. ( Er. 65 a; Pes. 113 a (cited later in this paragraph); Sheb. 
IS b; and Yalk. Shim.. I, § XXXIV. In the latter part R. Zadok depicts the pos¬ 
itive consequence for a man duly performing the Habdalah ceremony: ‘the Holy 
One, blessed is he [cf. supra, § XXI, n. 27], will call him holy and make him his 
peculiar treasure’(in'?i a od mix nwiyi ®np lnKnp n"npn), a promise 
based on three Biblical quotations, viz Ex. 19:6 (lacking in MS. O); 19:5; Lev. 
20:26 (note that also the P.R.E. MSS. differ as to the Biblical verses adduced; for 
further comments, see G. Friedlander’s notes to his translation of P.R.E., pp. 
146 f.). 
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leaves over Iwinel from Kiddush for Habdalah 2. Therefore, he who has 
lonlyl one cup, and there is not in it a quantity [sufficientl for both 
Kiddush and Habdalah, must leave it over for Habdalah, and he should 
recite the Kiddush of the ISabbathl day over the bread; for he cannot 
recite Habdalah over the bread; since when the scholars instituted Hab¬ 
dalah, they instituted lit to be recitedl over the wine 3 . 

XLI. And it is forbidden for a man to taste li.e. to eat or drinkl any¬ 
thing before he recites Habdalah; and if he has forgotten and tasted, he 
should Ineverthelessl recite Habdalah lafterwardsl; for Raba said: The 
Halakah is: He who has tasted Ifoodl, should recite Habdalah l . And if 
he has not recited Habdalah in the Conclusion of the Sabbath, he should 
recite Habdalah the next day, or lonl the Monday, or lonl the Tuesday, 
at any time throughout the day, and this provided he has not tasted 
anything. For the sons of R. Hiyya said: He who has not recited Hab¬ 
dalah in the Conclusion of the Sabbath should proceed to recite Hab¬ 
dalah at any time throughout the week. And R. Zera said: Until the 
fourth day of the week; as R. Zera sat before R. Assi - but others say 
he [sat] before R. Johanan - and he sat and said: Concerning letters of 
divorce the first and second and third day of the week are Idefined asl 


2 This dictum by R. Johanan (PA 2-3) is found in B. Pes. 113 a. Cf. B. ‘Er. 
65 a: Sheb. 18 b; Yalk. Shim., I, § XXXIV. 

3 In this statement a consequence of the decision expressed in Rab Amram’s 
dictum referred to supra (§ XXXIX; cf. ibid. n. 6) is pointed out: since Hab¬ 
dalah may be recited over wine only, it is necessary for a person, who has not 
enough wine for both Kiddush and Habdalah, to reserve his wine for Habdalah 
(cf. Tosaf. ad B. Pes. 106 b, 5.v. wnpa) and accordingly recite Kiddush over 
bread (cf. Rashbam ad B. Pes. 106 a). Whilst this statement is recorded anonym¬ 
ously in SR A (as well as in Tur, OH, § CCXCVI), it is attributed to R. Nahman 
(BA 4) in MV (p. 119), but to R. Hisda (BA 218-309) in SR (p. 264). 

XLI. 1 In a similar way as it previously was decided that a person is forbidden 
to taste anything before reciting Kiddush and that, in case he had been forgetful 
and tasted, he should recite Kiddush afterwards (supra, § XV), it is here stated 
that the same thing applies regarding Habdalah. The Halakah (cf. supra, § IV, 
n. 5), as formulated by Raba (BA 3-4), is in both these cases cited from B. Pes. 
107 a, where the full text runs: ‘He who has tasted [food], should recite Kiddush; 
and he who has tasted [food], should recite Habdalah ' ( , oyin ,wnpa ,oye 
VnaD). 
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after the Sabbath; the fourth, the fifth and the eve lof the Sabbath dayl 
are [defined asl before the Sabbath 2 . Consequently \Habdalah could be 
recitedl until the fourth day [of the weekl, as R. Zera said, and not up 
to and including [the fourth day] 3 4 . These words [have been saidl to con¬ 
cern the cup of wine and the recital of the Benedictions ‘who createst 
the fruit of the vine’ and ‘who makest a distinction’; but not [to con¬ 
cern the recital of the Benedictionl over the light, as it is a rule for us 
[that 1 we do not recite a Benediction over the light, save in the Con¬ 
clusion of the Sabbaths and in the Conclusion of the Day of Atone ¬ 
ment 1 . 


2 The object of this quotation from B. Pes. 106 a is to demonstrate the thesis 
that Habdalah, if not recited on the Sabbath evening (cf. supra, § XXXVI, n. 1), 
may be recited on any of the three following days. Through the dictum by the 
sons of R. Hiyya (PA and BA 3) it is simply stated that Habdalah, if forgotten 
at its proper place, may be recited ‘(at any time] throughout the whole week’ 
( nba narcn bo; our Talmud, in. loc., says ibio nown baa); but hereby 
nothing is said as to until what day in the week, wherefore the Talmud text 
inserts the question ‘And until when?' (?noa Tyi), also found in the SRA MSS. 
M and O. And it is in reply to this question that R. Zera’s (BA and PA 4) opinion 
‘Until the fourth day of the week’ (nawa ’ym Ty) is cited, and supported 
by a ‘narrative tradition’ (cf. supra, § XVIII, n. 2), concerning a ‘separation’ of 
another kind than the Habdalah, viz that of ‘letters of divorces’ (pc'* a); in 
that case - the same tradition is recorded also in B. Git. 77 a - it was decided 
that the first three workdays of the week are defined as ‘after the Sabbath’ 
( Know m3 ), whereas the three last days of the week are defined as ‘before the 
Sabbath’ ( Kmv ’op ); transferred to the Habdalah, this decision means that it 
would be improper to recite Habdalah for a preceding Sabbath on days defined as 
belonging to the coming Sabbath. According to theS7?/l MSS., the decision quoted 
was stated ‘as R. Zera sat before R. Assi [BA 3-4; MS. O says “R. Ammi and 
R. Assi”, ’ok o*n ’ok on ] - but others say [he sat] before R. Johanan [PA 
2-3]’ ( r n mop nb ’noKi ,’ok 'm mop Km t r n o’n’n k n ’o 
jam’ ), whilst the two Talmudical sources (B. Pes. 106 a and Git. 77 a) con¬ 
clude by stating ‘but others say R. Assi [sat] before R. Johanan’ (’an nb ’noKi 
jam’ ’an mop ’ok [Pes. 106 a has an ]). 

3 SRA adheres to R. Zera’s opinion, as cited from B. Pes. 106 a (cf. supra, 
n. 2), that Habdalah may be recited ‘until the fourth day’ (’y’an ny) of the 
week. Thus, in Hilkot I bn Ghayyat (I, p. 18) this decision is ascribed to Rab Am- 
ram. 

4 The aforementioned decision of R. Zera (cf. supra, n. 2), adopted also by 
SRA, that Habdalah may be recited until the fourth day of the week, implies a 
full Habdalah ceremony (cf. supra. § XXXVIII), except that the Benediction over 
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XLII. And thus replied Rab Natronai Gaon 1 : Even when the Day of 
Atonement happens to fall on a week-day, we recite a Benediction over 
the light, because it is forbidden to make use of it on the Day of 
Atonement 2 . And the Halakah is not in accordance with what Rab Ju¬ 
dah said in Samuel’s name: We do not recite a Benediction over the 
light, save in the Conclusion of the Sabbath, since this is the beginning 
of its creation; but with that which R. Hiyya b. Abba said - someone 
also reported: R. Benjamin b. Japhet said in R. Johanan’s name -: We 
recite a Benediction over the light both in the Conclusion of the Sab¬ 
baths as well as in the Conclusion of the Day of Atonement; and such 
is the popular practice 3 . The Day of Atonement, however, is different 


the light (cf. ibid.) is not recited, in accordance with a decision of R. Benjamin b. 
Japhet (PA 3) in the name of R. Johanan (PA 2-3), found in B. Pes. 54 a, and 
cited in full in the following responsum by R. Natronai Gaon (§ XLII). 

XLII. 1 The subsequent responsum by Rab Natronai Gaon is the eleventh of his 
cited in this part of SRA (cf. supra, § III, n. 6). The Gaon here maintains that 
the Benediction over light (cf. supra, § XXXVIII) should be recited both at the 
Conclusion of a Sabbath and at the Termination of the Day of Atonement (cf. 
supra, § XXVI, n. 24), only that the Benediction in the latter case must be said 
over a light ‘which has rested’ (naw®; cf. infra, n. 4). 

Rab Natronai’s responsum is cited, in similar textual forms, in MV (pp. 119 
f.); Pardes (p. 29); SR (pp. 265 f.). 

2 Rab Natronai devotes the first part of his responsum to express his opi¬ 
nion that the Benediction over light is to be recited, not only on the Sabbath 
evening, but also at the Conclusion of the Day of Atonement (cf. supra, n. 1), 
falling on a week-day. In the latter case the Benediction may be recited over a 
lamp which was lit before the commencement of the Day of Atonement, and has 
remained burning throughout the day; such a lamp will function as a new light 
to anyone who did not enjoy its light when prohibited, ‘because it is forbidden 
to make use of it on the Day of Atonement’ (nn i&Dnwn'? “moks? ' jsn 
D’Tisan ov>n; cf. Rashi ad B. Pes. 54 a). 

3 According to Rab Natronai, the Halakah (cf. supra, § IV, n. 5) does not 
follow R. Judah’s (BA 3) opinion in the name of Samuel (BA 2-3), holding that 
the Benediction over light (cf. supra, § XXXVIII) should be recited at the Con¬ 
clusion of a Sabbath only (a decision recorded in B. Pes. 53 b; see also ibid. 54 a); 
instead'the Halakah, and the ‘popular practice’ (*im Kay), follows the opinion 
that this Benediction is to be said at the Conclusion of the Day of Atonement 
also (cf. supra, n. 1), a decision found in B. Pes. 54 a, where it is recorded as 
stated by ‘R. Benjamin b. Japhet (PA 3) in R. Johanan’s (PA 2-3) name’ 
Oam* ’an tok ns’ na 70’ja # n ), whilst the SRA MSS. state ‘R. Hiyya 
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from the Sabbath in this respect, that in the Conclusion of the Sabbath 
we recite the Benediction over the light which issues from tinder and 
from stones, and in the Conclusion of the Day of Atonement we recite 
the Benediction only over a light which has ‘rested’. And what does 
‘which has rested’ mean? Which has rested from the task of the [dailyl 
work, as it has been taught: We may recite a Benediction over a lantern 
which has been burning throughout the Sabbath until the Conclusion of 
the Sabbath. And further we quote: One IBaraital taught: We may recite a 
Benediction over a light which issues from tinder and from stones; while 
another taught: We may not recite a Benediction over it. And we reply: 
iThere is] no contradiction. One Irefers to the recital of the Benedictionl 
in the Conclusion of the Sabbath, land] the other [to the recital of the 
Benediction] in the Conclusion of the Day of Atonement*. IThusl in 

b. Abba [PA 3 -4] said - someone also reported that R. Benjamin b. Japhet said 
in R. Johanan’s name’ (7’o’ V'k ’anon kd’ki ,khk na to’n '-i 'ok 
7 3 m ’ V’k ns 1 na , MS. S; practically identical versions are found in the SRA 
MSS. M and O, as well as in MV, p. 120, and in Pardes, p. 29, whereas SR, p. 
265, obviously erroneously, refers to a ‘R. Zera b. Abba’, KaK na ktm 'T, 
instead of R. Hiyya b. Abba). 

4 In order to point out that, although the Benediction over light should be re¬ 
cited at the Conclusion of the Day of Atonement as well as at the Termination of 
a Sabbath (cf. supra, n. 3), there still exists a difference between the two occasions 
in respect to the kind of light to be used, Rab Natronai Gaon cites two Baraitot, 
the first preserved in B. Pes. 53 a, and the second in ibid. 54 a. By means of the 
first quotation the Gaon demonstrates that the Benediction may be said at the 
Conclusion of the Day of Atonement only over a light ‘which has rested (nnww), 
i.e. over a lamp which was kindled prior to the inauguration of the day and has 
remained burning all throughout the Day of Atonement, thus being at ‘rest’ from 
facing any forbidden work (cf. B. Ber. 52 b - 53 a); this light may be compared 
with a lamp which has been lit on the Sabbath for certain permitted reasons, e.g. 
for a woman in confinement or for a sick person (cf. loc. cit.); consequently, to a 
person who did not benefit from forbidden light, the light of the burning lamp 
is new to him at the Termination of the Day of Atonement, wherefore he may 
recite the actual Benediction over a light ‘which has rested’. Through the second 
Baraita, with a comment (B. Pes. 54 a), the Gaon shows that it is only at the 
Termination of a Sabbath it is appropriate to say the Benediction under discus¬ 
sion over a light produced simultaneously, ‘issuing from tinder and from stones’ 

D’jUKn 7 Di o’xyn 70 ksi ’n; cf. Rashi ad loc.; see also Halakot Gedolot, 
I, p. 67), because in the Conclusion of a Sabbath (artificial) light was created (cf. 
Y. Ber. VIII, 6 [12 b], cited infra; further B. Ber. 52 b; Pes. 53 b; Gen. R. XI, 2; 
XII, 6 : P.R.E. XX). 
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the Conclusion of the Sabbath we recite the Benediction, landl in the 
Conclusion of the Day of Atonement we do not recite the Benediction. 
Consequently, for the light which issues from tinder and from stones, 
over that we do not recite the Benediction in the Conclusion of the Day 
of Atonement; but over a light which has ‘rested’, we recite the Bene¬ 
diction. 

And in the Gemara of the country of Israel it is taught: R. Levi 
said: In the Conclusion of a Sabbath the Holy One, blessed is he, made 
the first Adam find two flints, and he struck them [against each other], 
and the fire come out of them; and he recited over it the Benediction 
‘who createst the lights of the fire*. Samuel said: Therefore we recite a 
Benediction over it [sc//, the light] at the Conclusion of the Sabbath, 
for this is the beginning of [its] creation. And Rab Huna [said] in Rab’s 
name and R. Abbahu in R. Johanan’s name: Also [in] the Conclusion of 
the Day of Atonement we recite a Benediction over it [scil. the light!, 
as the light has already rested all that day5; but at all events, as we 


5 This passage from Y. Ber. VIII, 6 (12 b) is cited here in support of the previous 
decision as to the recital of the Benediction over light at the Conclusion of the 
Sabbath and of the Day of Atonement; the quotation is made up of three sepa¬ 
rate dicta. The first dictum, recorded in the name of R. Levi (BA 3), is somewhat 
abridged in SRA; in Y. Ber. (loc. cit.) the text runs: ‘R. Levi said: At that moment 
[of the Sabbath evening] the Holy One, blessed is he, made him [scil. Adam] find 
two flints, and he struck them against each other, and the fire came out of them; 
this is what is written. Even the night shall be light about me [Ps. 139:11]; and 
he recited over it the Benediction “who createst the lights of the fire" ’ (*m nos 
jnn kpi n t ’p ni jw’pm 7’ayn »iw n"an l 1 ? jot nywn nnma ’i'? 
’i tkd mi a n’^y *p»ai .’aiya hk n^»Vi Kin mn .tikh 

wkh : in an expanded version the same Haggadic piece is found in Gen. 
R. XI, 2; XII, 6; cf. also B. Ber. 52 b; Pes. 53 b; P.R.E. XX); the object of citing 
this story here in SRA is, of course, to show that the Holy One (cf. supra, § XXI, 
n. 27) caused artificial light to be created on the Sabbath evening, wherefore the 
Benediction over light is appropriate at the Conclusion of every subsequent Sab¬ 
bath (cf. M. Friedmann, in JQR [O.S.] 3, 1890-91, pp. 720 f.). Exactly this is made 
clear through the second dictum, attributed to Samuel (BA 2-3), where the SRA 
MSS. follow Y. Ber. (loc. cit.) fairly closely (in a somewhat deviating form Sa¬ 
muel’s dictum is also cited in Gen. R. XI, 2; XII, 6). Through the third dictum 
quoted, uttered by R. Huna (BA 216-297) in the name of Rab (BA 2-3; the re¬ 
ference to Rab is lacking in Y. Ber., loc. cit.) and by R. Abbahu (PA 3-4) in the 
name of R. Johanan (PA 2-3), a support is adduced for the opinion that the Bene¬ 
diction over light should be recited at the Conclusion of the Day of Atonement 
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state, over a light which has ‘rested’, but not over a light which issues 
from tinder and from stones * * * * 6 . 

XLIII. And he that has to do [somel work at the Conclusion of a Sab¬ 
bath, before he prays the Tejillah, is obliged to recite the Benediction 
‘Blessed is he who maketh a distinction between holy and profane’; and 
thereafter he may do [his] work 1 . For R. Eleazar b. Antigonus said in 
the name of R. Eliezer b. R. Yannai: It is forbidden for a man to do 
what he wants, before he recites Habdalah 2 . And when he recites Hab- 


also, over a light which has ‘rested’ ( naw ) all that day (cf. supra, n. 4; the same 

dictum, also with a reference to Rab, is found in Gen. R. XI, 2; XII, 6; in MV, 

p. 120, Parties, p. 29, and SR, p. 266, ‘Raba’, S31, BA 3-4 ?, is mentioned 

instead of Rab). 

6 See supra, n. 4. 

XLIII. 1 This SR A decision applies in a case where a person must do some work 
at the Conclusion of a Sabbath, before he has recited the Evening Tefillah (with 
Habdalah inserted: cf. supra, § XXXVI; ibid., n. 13), and even before he has 
recited Habdalah over the cup (cf. supra, § XXXVIII; ibid., n. 5); in such a case 
it is yet compulsory to recite a Habdalah Benediction, in which mention is made, 
not only of the ‘distinction between holy and profane’, but also of the Divine 
Name and Kingship (see infra, n. 3); then the necessary work may be done. Thus, 
the 5/?4 decision, which is cited in the name of Rab Amram in Hilkot Ibn Ghay- 
yat (I. p. 17; see also Agur, § CCCCXXIV; Tur, OH, § CCXCIX), and anonym¬ 
ously in MV (p. 120) and SR (p. 266), might be clearly expressed with the words 
of ‘Halakot’, referred to in Hilkot Ibn Ghayyat (I, pp. 17 f.); ‘And the Halakah is: 
He who has recited Habdalah in the Tefillah may do his necessary work, before 
he recites Habdalah over the cup; he who has recited Habdalah over the cup may 
do his necessary work, before he recites Habdalah in the Tefillah; he who has not 
recited Tefillah, either in the first case, or in the second, and is obliged to enter 
upon his affairs, should recite [the Benediction] “Blessed art thou, O YHWH, 
who makest a distinction between holy and profane” and then do [his work], only 
he is forbidden to taste anything, until he has recited Habdalah over the cup’ 
(by V’Tun onn by V-ra’rc onp l’anx mmy nVana ^’inn 

ma ma k*? Vmn k*? n^ana onp l’ans nwiy oian 

kVk nwiyi wip pa Viaon ’"ita toik v>mx mwy’? visi 

oian by Via’rc ny oi’ja □iyo'? iV non®: cf. supra, § XLI; ibid., n, 1; 
see further infra, n. 4). 

2 In support of the previous decision, particularly implying that Habdalah, in 
one form or another (cf. supra, n. 1), is to be recited, before any work is done 
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dalah, he should make mention of the Divine Name and Kingship 3 . 
This applies only before he prays the Tejillah; but after he has prayed 
the Tejillah, he is not obliged to recite a Benediction before Ihisl work, 
since he has recited Habdalah in the Tejillah, even if he has not yet 
recited Habdalah over the cup 4 . 


at the Conclusion of a Sabbath, SRA cites a dictum, which is found in somewhat 
various forms in B. Shab. 150 b and in Y. Ber. V, 2 (9 c). In B. Shab. 150 b this 
dictum is attributed to R. Eleazar b. Antigonus (PA 2) in the name of R. Eliezer 
b. Jacob (T 1-2), whilst in Y. Ber. V, 2 (9 c) it is recorded as a statement by R. 
Ze'ira (BA 3) and R. Eleazar b. Antigonus in the names of R. Yannai (PA 2-3) 
and R. Judah (T 2); in SR A, however, the dictum is attributed to R. Eleazar 
b. Antigonus in the name of R. Eliezer b. Yannai (?; even in Hilkot lbn Ghayyat, 
I, p. 17: MV, p. 120; Or Zarua II, § XC; SR, p. 266); possibly, this version is 
due to a confusion between the two Talmudical chains of transmission 

3 See B. Ber. 12 a; 40 b; see also supra, § I, n. 7. The SR A statement is cited 
in Agur (§ CCCCXXIV) in the name of Rab Amram; anonymously it is also 
found in e.g. MV (p. 120); SR (p. 266); Tur, OH (§ CCXCIX). 

4 In a concluding decision SRA clearly expresses what was only implied infra 
(cf. n. 1), viz that a person who has recited Tefillah (with Habdalah inserted: cf. 
supra. § XXXVI; ibid., n. 13) is permitted to do some necessary work at the Con¬ 
clusion of a Sabbath and afterwards recite Habdalah over the cup (cf. supra, 
§ XXXVIII, ibid., n. 5; the same decision is found with Rashi ad B. Shab. 150 b: 
contrast Asher b. Jehiel ad B. Shab., p. 370 b; see also a Geonic Genizah frag¬ 
ment published by L. Ginzberg in Gconica, II, p. 266, as well as the loci men¬ 
tioned on p. 264 in op. cit.). The SRA decision is quoted in the name of Rab 
Amram in Agur (§ CCCCXXIV), Hilkot Ibn Ghayyat (I, p. 17); Tur, OH (§ 
CCXCIX): anonymously it is cited also in MV (p. 120) and SR (p. 266). 
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28 b . 


77 a . 

. 155 

29 a - 32 a . . 




29 b . 

. 84, 

Hagigah 


30 b . 


3 h 

76 

31 a . 

. 84, 

13 b 

83 

31 b - 32 a. 

9 

79 

31 b . 

15b . 

. 101 

32 a . 

. 106, 

18b . 

. 52 





Menahot 


Horayot 


37 a . 


13 b . 

. 103, 132 

43 b . 




98 b . 


Hullin 




7b . 

. 53 

Mo'ed Katan 


9 a . 

. 101 

17 a . 


60 b . 

. 78 

22 b . 

. 132, 133, 

92 a . 

. 101 



106 a . 

. 51, 52 

Nedarim 


111a. 

. 43 

37 b . 




Pcsahim 


Keritot 


3 9 


13 b . 

. 110 

8 a. 




52 b - 53 a . , 


Ketubot 


53 b - 54 a . , 


103 a-b_ 

. 133 

53 b. 

. 156, 157, 



54 a . 

. 156, 

Kiddushin 


68 b . 


32 b-33 b 

. 88 

100 b. 


33 b . 

. 86, 87 

101 a. 

. 3, 35, 36, 38, 

71 a . 

. 142 

103 a . 




104 a. 

. 37, 138, 

Megillah 


105 a. 


3 a . 

. 106, 108, 142 

105 b . 

. 9, 35, 38, 45, 

18a . 

. 24 

106 a-b .... 

. 50, 

21 b-22 b 

. 94 

106 a . 

. 151, 

21 b. 

. 88, 89, 90, 91, 92, 105, 

107 a .. 35, 

38, 43, 45, 48, 151, 

107, 109, 

110 

111 b. 


22 b . 

.93, 95 

112 a. 


23 a . 

. 95, 96, 103, 111 

112b. 


24 a . 


113 a. 

. 37, 136, 151, 153, 


92 

36 

41 

97 

111 

84 

98 

97 

95 

142 

110 

119 

91 

110 

134 

108 

29 

144 

157 

145 

158 

157 

43 

4 

43 

133 

140 

153 

132 

51 

155 

154 

17 

17 

17 

154 


188 


































































86, 106 
109, 111 
.... 126 


114 a. 44 
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II. INDEX OF TECHNICAL TERMS 


‘Amidnh , 21.29,30 
Bemak. [Bimok\, 27 
Dema: 40 
<Eruh, -in, X> V; 40 
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140, 141, 144 145, 146, 149, 150, 
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124, 125, 126, 127, 130, 131, 133, 
134, 136, 140, 141, 146 
Kedushshah, XXXVIII; 83, 118, 121, 
122, 123, 125, 126, 129, 130 
Kedushshah de-Sidra, XXIV, 
XXXVIII; 125, 126, 136, 141, 142, 
143, 144, 146 

Kedushshat ha-Yom, [Qedushshat ha- 
yom ], 30 
Kedushta, 28, 42 
Kiddush, [Qiddush ]. XXXVI, 
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Mezuzah, 48 
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Tebah, [Tevah], 27 
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III. RABBINICAL INDEX 


The Index covers Rabbinic authorities, including the Geonim, found in the 
Annotated Translation. The number following the abbreviations T, BA and PA 
denotes the century in which the scholar flourished, not the generation, in 
accordance with the system adopted in The Babylonian Talmud, ed I. Epstein. 


Abaye (BA 3-4), 7, 16, 48, 49, 94, 
99, 100, 101, 102 
Abba (BA 3^), 53, 54 
Abba (PA 3-4), 147 
Abbahu (PA 3^), 158 
Adda b. Ahabah (BA 3), 48, 51 
Aha of Shabha, 142 
Akiba (T 1-2) 40, 138, 142 
Ammi (BA 3—4), 84, 85, 155 
Amram Gaon (b. Sheshna), 6, 11, 25, 
26, 32, 34, 36, 42, 43, 46, 47, 48, 50, 
51, 52, 58, 72, 73, 74, 78, 96, 99, 
102, 130, 142, 144, 146, 149, 151, 
152, 153, 154, 155, 159, 160 
Ashi (BA 4-5), 53, 99, 100 
Assi (BA 3-4), 88, 110, 154, 155 


Bar Kappara (T 2-3), 67, 68 
Benjamin b. Japhet (PA 3), 155, 156, 
157 

Berona (BA 3), 50,51 


Eleazar (T), 28, 87, 88 
Eleazar (PA and BA 3), 52 
Eleazar b. Antigonus (PA 2), 159, 160 
Eleazar of Modern (T 1-2), 55 


Eleazar b. Shammua c (T 2), 41 
Eliezer b. Hyrcanus (T 1-2), 40, 138, 
149, 150 

Eliezer b. Jacob (T 1-2), 160 

Eliezer b. Yanni (?), 159, 160 
Eliezer b. Zadok (T 1), 3, 23 


Gamaliel (of Jabneh, T 1-2), 16, 71 


Hai Gaon (b. Sherira), 6, 7, 37, 39, 
46, 150 

Hamnuna (BA 3), 27 
Hanan (Hanin) b. Abba (BA 3), 105 
Hananel (BA 3), 107, 108 
Hanina (T 2), 41 
Helbo (PA 4), 103 
Hezekiah (PA 4), 147 
Hilkiah (?), 87, 88 
Hillel, the School of, 35, 44, 145, 146 
Hisda (BA 218-309), 28, 109, 139, 
154 

Hiyya (PA and BA 3), 50, 154, 155 
Hiyya b. Abba (PA 3-4), 99, 100, 
156, 157 

Hiyya b. Ashi (BA 3), 147 
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Huna (BA 216-297), 95,158 
Huna b. Judah (BA 4-5), 85 


Ika b. Abin (BA 3), 107, 108 
Isaac b. Nappaha (PA 3-4), 99, 100, 
103 

Isaac b. Samuel (b. Martha, BA 3-4), 
51 

Ishmael b. Elisha (T 1-2), 10, 39, 61, 

63, 64, 90 

Ishmael, the School of, 99, 100 


Jeremiah (PA 4), 147 

Jeremiah b. Abba (BA 3), 95 
Johanan b. Nappaha (PA 2-3), 6, 
27, 67, 69, 80, 90, 91, 102, 153, 154, 
155, 156, 157, 158 
Jose (T 2), 9, 91 
Jose b. Halafta (T 2), 40, 125 
Jose b. Judah (T 2), 3 
Jose b. Rabbi (T 2), 29 
Joseph (BA 3), 90, 100, 138 
Joshua b. Hananiah (T 1-2), 16, 55 
Joshua b. Levi (PA 3), 8, 28, 89, 111 
Judah b. Ezekiel (BA 3), 7, 16, 67, 
79, 85, 89, 90, 156 
Judah b. Huna (?), 85 
Judah b. Ilai (T 2), 4, 40, 96, 97, 145, 
146, 160 


Kahana (PA 3), 53 


Levi (BA 3), 158 


Mattena (BA 3), 99 
Meir (T 2), 4, 96, 97 
Menahem (PA 3), 84, 85 
Moses Gaon (b. Jacob ha-Kohen), 
33, 34 


Moses b. Hanok (?), 101 
Muna (T 2), 151,152 


Nahman b. Isaac (BA 4), 8, 26 
Nahman b. Jacob (BA 4), 52, 154 
Nahman b. Raba (BA), 7 
Nahman b. Zabda (BA), 7 
Nahum the Mede (T 1), 39 
Nathan (T 2), 91 

Natronai Gaon (b. Hilai), 6, 11, 12, 
14, 15, 16, 17, 18, 19, 20, 34, 35, 36, 
37, 38, 39, 54, 55, 61, 78, 101, 104, 
107, 108, 109, 116, 121, 123, 125, 
126, 131, 137, 143, 149, 150, 156, 
157 

Nehemiah (T 2), 8, 50 


Oshaia (PA 3), 52 


Papa (BA 300-375), 92 


Rab (BA 2-3), 4, 6, 7, 8, 16, 17, 19, 
26, 49, 50, 51, 79, 90, 107, 108, 113, 
125, 132, 158, 159 
Rab, the School of, 26, 146 
Raba (BA 3-4), 16, 28, 48, 49, 50, 52, 
54, 88, 89, 90, 91, 92, 154 
Raba (BA 3^1?), 159 
Rabbah b. Abbuha (BA 3), 26 
Rabbah b. Huna (BA 4), 86, 106 
Rabbah b. Nahmani (BA 4), 101 
Rabbah b. Shila (BA 4), 113 
Rabina (BA 3-4), 53 
Rehumi of Fort Shihori (?), 89 


Saadia Gaon (b. Joseph), 26, 149, 
150 

Samuel (BA 2-3), 4, 7, 16, 17, 79, 
156, 158 
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Samuel (?), 89 

Samuel b. Nahmani (BA 3), 80 
Sar Shalom Gaon (b. Boaz), 19, 20, 
21, 86, 105, 107, 121, 122, 123, 125, 
130, 131, 132, 133, 142, 143 
Shammai, the School of, 35, 44, 145 
Sherira Gaon (b. Hananiah), 6, 54, 
55, 144 

Sheshet (BA 3-4), 139 
Shimi of Fort Shihori (?), 88, 89, 90, 
91,92 

Simeon b. Pazzi (PA 3), 105, 107, 108 
Simeon b. Yohai (T 2), 27 
Simon (T), 87, 88 


Tanhum (PA 3), 111 
Tarfon ( T 1-2), 39 


'Ukba (?), 28 

‘Ulla (PA 3-4), 95,96,106 


Yannai (PA 2-3), 160 


Zadok (T 1), 3, 23, 24 
Zadok (T 1-2), 153 

Ze'ira (BA 3), 147, 160 
Ze'iri (PA 4), 33 
Zemah Gaon, (b. Hayyim), 143 
Zera (BA and PA 4), 44, 52, 96, 109, 
154, 155 

Zera b. Abba (?), 157 
Zutra b. Tobiah (BA 3), 49 
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IV. INDEX OF MODERN SCHOLARS 


Abelson, J., 76 

Abrahams, I., 14, 15, 63, 69, 82, 126 

Albeck, Ch., 7, 87 
Ap-Thomas, D. R., 4 
Aptowitzer, V., 101, 142 

Assaf. S., XXIII, XXV, XXVIII, 
XXIX, XXXIV; 19, 21 
Audet, J.-P., 5 

Azulai, H. J. D., XXIX, XLVII 


Bacher, W., 7, 8, 16, 55, 84, 87, 144 
Baer, S., 14, 23, 24, 31, 44, 45, 63, 64, 
65, 66, 69, 70, 72, 76, 79, 80, 112, 
113 114, 115, 119, 120, 122, 126, 
128, 131, 136, 140, 141, 145 
Baron, S. W., XXIII, XXVIII, 
XXIX, XXXIII; 5, 11, 16, 18, 19, 
59, 71, 76, 80, 103, 119, 141, 142 
Baruk, L. J., XXXVI 
Ben Jehuda, E., XXVI 
Bickerman, J., 6 

Billerbeck, P., see Strack, H. L. - Bil- 
lerbeck, P. 

Birnbaum, S. A., XL, XLI 
Blank, Sh. H., 6 
Blau, J., 11 
Bloch, Ph., 32,76 
Bousset, W., 73 
Bowker, J., 82, 87, 106, 108 
Brody, H., 30 

Buchler, A., 12, 14, 20, 57, 84, 114 


Chamiel, Ch., 80 
Chertoff, P., 89,118 
Cohen, J. J., 133 
Cohon, S. S., 12 

Coronel, N. N., XLVII, XLVIII; 59 


Danielou, J., 3, 53 
Davidson, I., 68, 73, 76, 78, 81, 84, 
119, 147 


Efros, I., 12 

Ehrenreich, H. L., XLVIII 
Elbogen, I., XXIII, XXIV, XXVIII, 
XXX, XXXII, XLVII; 3, 4, 5, 10, 
12, 13, 14, 15, 21, 24, 26, 27, 32, 35, 
37, 41, 42, 43, 61, 63, 64, 65, 66, 67, 
68, 71, 72, 78, 82, 83, 84, 97, 98, 105, 

106, 111, 112, 113, 114, 117, 118, 

119, 120, 122, 123, 125, 128, 132, 

133, 134, 135, 136, 138, 139, 140, 

141, 144, 146 
Elizur-Epstein, B., 8 
Epstein, J. N., XXVI, XXVIII, 
XXIX, XXX, XXXI, XXXII, 
XXXIII; 47, 51, 143, 144, 146 
Esh, Sh., 66, 73 


Falk, Z. W., 16 
Finesinger, S., 146,150 
Finkelstein, L., 29, 73, 84, 114, 133 
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Fleischer, E., XLIII; 22, 24, 28, 84, 
136 

Fraenkel, M., 10 
Freehof, S. B., 58, 59, 142 
Fried, N., 84 

Friedlander, G., 151, 152, 153 
Friedmann, M., 5, 104, 158 
Frumkin, A. L., XLVIII; 134 


Gandz, S., 93 

Gerhardsson, B., XXIV; 53, 85 
Ginzberg, L., XXIII, XXIV, XXV, 
XXVI, XXVIII, XXIX, XXX, 
XXXI, XXXII, XXXIII, XXXIV, 
XXXIX, XLIV, XLVII; 6, 11, 18, 
19, 20, 21, 24, 25, 47, 61, 72, 83, 87, 
94, 95, 104, 122, 123, 125, 126, 130, 
140, 141, 145, 150, 160 
Goldberg, A. M., 77 
Goldin, J., 133 

Goldschmidt, D., X, XXIII, XXIV, 
XXV, XXVII, XXVIII, XXXII, 
XXXIII, XXXIV, XL, XLI, XLII, 
XLIII, XLIV, XLVII, XLVIII, 
XLIX, L, LI, LI I, LIU; 12, 19, 23, 
34, 61, 116, 134, 144 
Goldziher, I., 22 
Grant, F. C., XXIII 
Greenwald, I., 76 
Guttman, A., 133 


Habermann, A. M., XXIV; 29 
Halberstam, S. J., XLVII, XLVIII 
Hedeg&rd, D., IX, X, XI, XXIII, 
XXVII, XXVIII, XXXII, XXXV, 
XL, XLI, XLII, XLIII, XLVII, 
XLVIII, XLIX, LI, LII; 4,6,10,11, 
13, 21, 22, 24, 32, 46, 47, 56, 57, 58, 
59, 66, 67, 72, 74, 80, 83, 84, 122, 
125 126, 130, 136, 137, 140 
Heinemann, J., XXIII, XXVI; 3, 5, 6, 
11, 21, 23, 24, 29, 30, 32, 47, 58, 66, 


84, 99, 100, 113 
Herford, R. T., 133 

Hertz, J. H., 59 
Herzfeld, L., 3, 135 
Heschel, A. J., 81, 128 
Hillers, D., 5 
Hoenig, S. B., 118, 132 
Hospers, J. H., XXVI 
Hruby, K., X, XXIII, XXVII, 
XXVIII, XXXII, XL, XLVIII, 
XLIX; 27, 118 


Idelsohn, A. Z., XXIII; 2'i, 27, 42, 63, 
68, 76, 83, 118, 119 
Italiener, B., 122 


Jacobs, L., 16, 87 
Jastrow, M., XXVI 
Jawitz, A., XLVII 


Karl, Z., XXIII; 11, 58, 59 
Katz, P., 30, 85 
Klein, H., 88 
Klein, S., 36 
Kohler, K„ 3,81,128 
Kraus, H.-J., 71 
Krauss, S., XXVI 
Kutsch, E., 85 


Landman, L., 10, 11 
Landsberger, F., 5 
Landshuth, L., 28 

Lauterbach, J. Z., 5, 6, 18, 135, 139, 
144 

Lebendiger, I., 104 

Levi, E., XXIII 

Levias, C., XXVI 

Levy, J., XXVI 

Liber, M., 11, 30, 113 

Liebreich, L. J., 6, 10, 11, 12, 13,41, 
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59, 61, 62, 64, 65, 66, 67, 73, 81, 119, 
126, 128, 129 
Ljungman, H., 76 
Lowy, S., 94 
Luzzatto, S„ XLVII 


Maier, J., XXIII, XXV; 7, 16, 18, 21, 
22, 24, 28, 32, 71, 77, 80, 99 
Malina, B. J., 55 

Mann, J., XXV; 5, 11, 12, 13, 17, 23, 
28, 35, 37, 47, 63, 64, 67, 122, 126, 
128, 135, 140 
Mann, J. - Sonne, I., 84 
Margolis, M. L„ XXVI 
Margulies, M., 84 
Marmorstein, A., 12, 73 

Marx, A., XXXIX, XL, XLI, XLII, 
XLI1I, XLIV, XLVII, XLVIII; 19, 
60 

Millgram, A. E., XXXVI 
Mirski, A., 22 
Mishcon, A., 31 

Muller, J., XXIII, XXV; 11, 19, 34, 
46 


Neusner, J., XXIII; 3, 19, 21, 26, 125 
Newman, J„ XXIV; 7, 16, 133 
Nicholson, E. W„ 101 


Obermeyer, J., 92 
Odeberg, H., 73, 77 


Pessen, B., 22 

Pool, de Sola, D„ XXVI; 32, 42, 134 
Prijs, L„ XXVI 


Rabin, Ch., 85 

Rabbinovicz, R. N., 7, 16, 89, 91 
Rabinowitz, L. I., 59 

c 


Rabinowitz, Z. M., 76 
Rosenberg, R. A., 66 
Roth, C, 6 
Rothschildt, J., 29 


Sarna, N. M., 66 
Schechter, A. I., 128 
Schirman, J., 28 
Scholem, G., 76, 77 
Schwab, M. M., 147 
Segal, J. B., 94 
Segal, M. H., XXVI 
Sonne, I., see Mann, J. - Sonne, I. 
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